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SAIVA SIDDHANTA 


AS EXPOUNDED IN THE SIVAJNANA-SIDDHIYAR AND ITS 
SIX COMMENTARIES 


FOREWORD 


The basic text of Saiva-siddhanta is Meykanda’s Siva- 
jüünabodham which consists of twelve aphorisms (stra) with 
a short explanatory commentary (vartika). As this work is all 
too brief, the need for a detailed systematic exposition was felt 
quite early, and -this was fulfilled by Meykanda's family-preceptor 
turned pupil, Arulnandi-Sivàcárya, who wrote the Sivajfidna- 
siddhiyar at the command of his youthful master. The Siddhiyar 
is in two parts, parapakkam (skt. parapaksa) and supakkam (skt. 
svapaksa), the former criticizing the other views and the latter 
expounding the Siddhanta. The method here followed is the 
standard one in Indian Philosophy, viz. that of establishing one's 
metaphysical standpoint through a criticism of the rival views 
arranged in their order of progressive satisfactoriness. For those 
who wish to acquaint themselves with merely the doctrines of 
Saiva-siddhanta, however, the second part of the Siddhiyar is 
enough. The present work seeks to expound this part in the light 
of six old commentaries thereon. 


Dr. V. A. Devasenapathi undertook this study as a research 
student of this Department in the year 1935 under the guidance 
of the late Professor S. S. Suryanarayana Sastri. Subsequently 
in the year 1946 he was awarded a Fellowship by the University, 
and this enabled him to complete his work and submit it for the 
award of the Ph.D. Degree. It is the thesis as approved for the 
Degree that is now being issued as a publication of the Department 
of Philosophy. 


Dr. Devasenapathi sets forth in these pages the leading 
concepts of Saiva-siddhanta in a clear and consecutive manner, 
Following the maxim that the establishment of the objects of 
knowledge depends on the means of knowledge — (mànàdhina 
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meya — siddhih), the pramāņas (Tamil: alavai) are first explained. 
Then follow in sequence the exposition of the three padarthas 
(categories) recognized in all the Saiva schools viz., pati (God), 
pasa (bonds), and pasu (soul). Having expounded the theoretic 
doctrines, the author turns to the practical teaching relating to 
the means to release and the conception of release itself. An inte- 
resting point that deserves to be noted is that the commentaries 
on the Siddhiyar differ among themselves in regard to certain 
aspects of the doctrine of Saivism, which only shows that in 
matters spiritual, there are bound to be doctrinal differences, and 
that these instead of importing any defect into a tradition, indi- 
cate its strength and vitality. 


It is hoped that the present study will add to the interest 
that is now increasingly being shown by scholars in the compara- 


tively virgin field of Saiva-siddhanta. 


Madras, 
September 19, 1960.) Т. М. Р. MAHADEVAN 


PREFACE 


The exposition of aiva Siddhanta attempted in the following 
pages is based on a study of the Sivajadna Siddhiyar in the light 
of six commentaries. The only complete edition available con- 
tains many mistakes, thus making the study more than usually 
arduous. Recently two of the six commentaries, those of 
Maraijiana Desikar and Nirambavalagiar, were published by the 
Tiruvavaduturai math. It is expected that two other commen- 
taries, those of Sivàgra Үоріп and Jüanaprakaéar also would be 
soon published by them. These two commentaries have distinc- 
tive features and so a good edition of these will be of great help 
in appreciating their contribution to the richness of the Siddhanta. 
Especially in regard to Epistemology (Alavai), the need for an 
edition free from mistakes, is keenly felt. 


This study of the Sivajadna Siddhiyár was undertaken in 1935 
when I joined the Department of Philosophy, University of 
Madras as a research student. Under the guidance of the late 
Professor S. S. Suryanarayana Sastri, M.A., B.Sc., Bar-at-Law, 
I completed a study of the Siddhiyar and gathered material for an 
exposition in English. But for the skill and sympathy with which 
he guided my work, the work could hardly have been carried out. 
Particularly where transliteration of Sanskrit words into Tamil 
has led to many puzzling mistakes, the Professor's guidance was 
invaluable. Subsequently, I had the privilege of working under 
the guidance of Dr. T. M. P. Mahadevan, M.A., Ph.D. to prepare 
my thesis for the Degree of Doctor of Philosophy of the Madras 
University. I remember with gratitude the lectures on Indian 
Philosophy delivered by Professor P. N. Srinivasachari, M. A., 
whose handling of the subject led me to take it up for further 
study. I express my gratitude to all these scholars. I am grate- 
ful to Dr. T. M. P. Mahadevan for the Foreword he has written. 
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I am thankful to the Vice-Chancellor and the other authori- 
ties of the University for publishing this book under their auspices. 


It is a pleasure to record my grateful thanks to Mr. P. N. 
Shanmugasundaram, M. A., M.Litt., for valuable assistance given 
at the time the thesis was submitted to the University for the 
Ph.D. degree. 


I thank Mr. A. Sivaramalingam M.A., and Mr. C. V. Nadana- 
sabapathi, M.A., for preparing the Index. My thanks are also due 
to the G. S. Press for their neat execution of the work. 


I am painfully aware of the many imperfections in this work. 
I shall be grateful to scholars interested in the Siddhànta if they 
are pleased to draw my attention to inaccuracies in the exposition. 


Madras, 


September 19, 1960. V. A. DEVASENAPATHI 


+ 


- S Mo 96 


Wu 1. 
N 
ME 
SV 
A 3: 
"o 4. 
S s 
ZI 


anos чаб c 23) 
S оо 


Ҷ scm МОИИ У d Madly, c3 


П 


дес), 


CONTENTS 


Introduction 

Alavai (Epistemology) 
Pati—The Lord 
Pasa—Bonds 
Pasu—Soul 

Means of Release 


Pertaining to Release 


Conclusion 

Appendix 

Bibliography re 
Subject Index - 


Index of Proper Names 


194 
236 
274 
297 
309 
311 
313 
322 


CHAPTER I 


INTRODUCTION 


The Saiva religion is one of the most ancient — if not the 
most ancient — of the several religions in India. Its glory has not 
ceased with the past but continues even today. It is the religion of 
vast numbers of people throughout the length and breadth of India. 
In fact it *stretches out across the sea to Farther India and the 
Archipelago and beyond the mountain to Central Asia'.' While 
it is difficult to trace the origins of Saivism, scholars are of the 
view that two sources can be said to have contributed to the 
growth of this religion — one Aryan or Vedic and the other pre- 
Aryan.? Such has been the vitality of this religion that it has 
given rise to numerous sects, differing from each other in matters 
of detail but agreeing in the fundamental belief regarding God, 
soul and the bonds (pati, pa$u and pasa) and the thirty six tattvas. 
Thus we find all shades of difference in the exposition of the Saiva 
philosophy, ranging from the idealistic monism of the Kashmir 
school to the pluralistic realism* of the Saiva Siddhanta. The 
philosophy of Saivism, in this respect, has been said to be typical 
of the entire range of Hindu thought.* 


Saiva Siddbanta claims to be, aot just one system among 
other systems, but the system par excellence. It claims to be the Sid- 
dhanta, the accomplished end.” Opinion is divided as to the origin 
of this school of Saivism. Some scholars claim that Saiva Sid- 
dhànta is of entirely Tamil origin and that ihe basic text of this 


1. A Historical Sketch of Saivism by Prof. K. A. Nilakanta Sastri— 
Cultural Heritage of India, Vol H, p. 18. 


2. Ibid. 


3. It will be pointed out elsewhere in the pages of this book that terms 
like pluralism are not used here in the same sense in which they are used in 
Western Philosophy. 


4, The Philosophy of Saivism by Prof. S. S. Suryanarayana Sastri— 
Cultural Heritage of India, Vol. П, p. 35. 


5. While the other Sastras are the parts and the pürvapaksa, the Sid- 
dhanta $astras are the whole and, thus the title Saiva Siddhanta, bears a yoga 
rüdhi significance, not merely that it just happens to be called the final position 
but it is really the final position, the other systems preparing the way for this- 
this is bow the Saiva Siddhanta Paribhaga (p. 6) explains this title. *f. also 
pp. 128-9 and pp. 518-19 of Mapadiyam. | 
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School, Meykandàár's Sivajiana Bodham, is an original Tamil work, 
not a translation.* Though this work, giving the first systematic 
exposition of the Siddhànta belongs to the thirteenth century, 
Siddhanta concepts and docirines are found in earlier philosophical 
works like Tiruvundiyár and the Tirukkalirruppadiya@r and Tiru- 
mandiram as well as in the devotional utterances of the Saiva 
saints, like the Tevadram and the Tiruvadcagam.” In fact, references 
to Saivism are found in the classical Sangam literature, belonging 
to the early centuries of the Christian era, like the Ainkurunürtu. 
Nakkirar, a poet of the Ist century A.D. is reputed to be a 
Saivite. The Tolkappiyam, the earliest extant Tamil work speaks 
of the Arivars or the seers. Whether the Siddhanta is an original 
Tamil system or borrowed from other sources, this much is con- 
ceded by scholars that it bears the distinctive marks of the Tamil 
genius. 


Literature : 


The Vedas and the Agamas are generally accepted as authori- 
tative Scriptures. While some times the Agamas are claimed as the 
only authority for the Siddhanta, and an opposition is set up 
between the Vedas and the Agamas, the generally accepted view 
is that of Tirumülar who says that both are divinely inspired and 
that the difference between them amounts only to this—that the 
Vedas are general and the Agamas are special. 


Twenty-eight Agamas are recognised by the Siddhantin. The 
chief among these is the Kamika. Among the Tamil sources, the 
devotional utterances of the Saivite saints collectively known as 
the Panmrutirumurai* and the doctrinal exposition in the fourteen 


6. Saiva Siddhanta Unmai Varalaru by K. Subramania Pillai. 


7. ‘It must not be forgotten that Tamil Saivism had a long religious 
and literary. development before the appearance of the schools of Kashmir and 
much common terminology may be traced for centuries before Meykanda wrote. 
Sankara argued against Saivism with which he must have been acquainted in 
South India; and his visit to Kashmir, if tradition may be trusted, apparently 
coincides with the first beginnings of the northern scholastic philosophy’. 
Carpenter, N.—Theism in Mediaeval India, p. 360. 


8. Pannirutirumurai as follows: Sambandhar's Tevaram (three) Tiru- 
murai 1 to 3; Appar’s Tevaram (three) Tirumurai 4 to 6; Sundarar’s Tevaram 
Tirumurai 7; Manikkavacagar’s Tiruvácagam and Tirukkovaiyar Tirumurai 8; 
Tirumaligai Devar & others-Tiruvisaippa Tirumurai 9; Tirumandiram, Tiru- 
murai 10; Works of saints like Pattinattar, 11; Sekkilar's Periyapuragam Tiru- 
murai 12. 
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works entitled Meykanda S'astras? are considered most authorita- 
tive. 


The chief among the Meykanda S'astras is the Sivajfiana 
Bodham. It is the basic text book of the Siddhanta. This impor- 
tant work is so terse that its author, Meykandar, is said to have 
commanded his disciple to write a commentary on it so that 
people could easily understand it. That commentary is the 8'іуајяапа 
Siddhiyar. 

The author of the S'ivajüana Siddhiyar is Aru|nandi Sivacárya 
who lived in the thirteenth century A.D. in Tirutturaiyür on the 
north bank of the River Pennaiyar. He belonged to a respectable 
Adiíaiva family. His original name appears to have been Sadasiva 
Acáry&.!'? The profound knowledge of the Scriptures that he had 
acquired gained for him the honorific title, Sakalagamapan dita. It 
is said’! that he went about from place to place, visting Cidam- 
baram, Tiruvannamalai, Kasi, Nepal and other centres and estab- 
lished Saivism by overcoming his adversaries in philosophical con- 
tests. 


Sakalagamapandita was originally the preceptor of Meykandar’s 
father. According to the traditional story, Meykandàr, when he 
was little more than a child, received instruction in Saiva Sid- 
dhanta from Paranjoti munivuar and became a teacher at a very 
tender age. Sakala@gamapandita expected his pupil's son, Meykan- 
dar to go to him for instruction but was disappointed. He decided 
to go to Meykandar’s place in the hope that at least then the boy 
would make amends and accept him as his teacher. But this hope 
was also frustrated. It is said that one day when Meykandar was 
discoursing to his pupils on ӣрауа (egoism, the root evil), Sakalā- 
gamapandita went to him and, filled with his own selft-importance, 
asked him to indicate the form of aniva. 1а reply, Meykandar 
pointed his finger at Sakalagamapandita himself. This reply opened 


9. 1. Tiruvundiyar; 2. Tirukkalirruppadiyar; 3. Sivajüána Bodham; 
4. Sivajfiana Siddhiyar; 5. Irupavirupatu; 6, Unmai vi]lakkam; 7. Sivas 
prakasam ; 8. Tiruvarutnayan ; 9. Vinavenba ; 19. Porripahrodai ; 
1. Kodikkavi; 12. Nenjuvidu tütu; 13. Unmainerivijakkam; 14. Saakar- 
panirakaranam. 


10. Vide the biographical sketch in the Sivajaana Siddhiyar, Iruvarurai— 
South Indian Saiva Siddhanta Publishing Works (p. 5). In the commentary 
on Sivaprakdsam, the author of the Siddhiyar is referred to as ear@uwir 
sou narue:. Siddhanta Sastiram Padinanku, p. 744. 


11. Muthia Pillai's edition of the Siddhiyar. This statement is interest- 
ing but no authority is cited therefor. 
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the eyes of the family preceptor to his ignorant condition and 
the need to learn first before he could teach others. He fell at 
the feet of Meykandar and begged him to take him as his pupil. 
Meykandar accepted him’? as his chief pupil and conferred the 
name Aruļnandi on him. 


The Sivajfiana Siddhiyar, written by Aru]nandiat the bidding 
of his master consists of two parts—parapakkam and supakkam. 
The former takes up the views of other schools of philosophy, 
examines and refutes them from the standpoint of the Siddhànta; 
the latter sets forth in detail in 328 verses, the fundamentals of 
the Siddhanta with incidental references to the views of other 
schools. Exposition of the Siddhanta attempted in these pages is 
based on the Supakkam. 


The Siddhiyar (supakkam) consists of 328 verses as under : 


Invocatory verse s 1 
Prefatory verses js 5 
Alavai ses 14 
Sttra I vue 70 
35 H ses 96 
И ш " 4 
x IV wes 40 
55 V - 9 
= VI a 9 
» VII T^ 4 
„ УШ ves 39 
bs IX av 12 
2 X б» 6 
35 XI oe 12 
55 XII PAS 7 
328 
The sütras are classified as under : 
Pramana Iyal or Sütras I to III 
Tjakkana Iyal ss " IV to VI 
Sadana Iyal 2.5 m VII to IX 
Payan Iyal 55 X to XII 


12. cf. “ororo 901652500 Вәутеиврњ Guias #555685 
sada mabaa атади 580680 Ob 
ororo Qur fep Сео Әәл: Gour paws 

[zonn mme 
Gaaru  Gancis1G «996058 ms Sidon 5 © гий! &‹® у Dap” 
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It will be seen that of the 328 verses, Alavai and Sütras I 
and II together consist of 180 verses—more than half the total 
number. 


Maraijfiana De$ikar, one of the commentators on the Sid- 
dhiyar'* says that Arulnandi based his parapakkam on the following 
works : 


(i) Saükaracarya's Sarva Daréana'!* Saügraha. 
(ii) Sarvamatopanyasa. 
(iii) Ramanadacarya's Paramatanirakarana. 
(iv) Sarvanma Sambhu’s Siddhanta Dipika. 
(v) AghoraSivacarya’s Siddhantartha Samuccaya 
and his supakkam on 
(i) the S'ivajaana Bodha 
(ii) its derivative (evidently the Tamil Bodham) consisting 
of sütras, cürni and venba 
and (iii) The Sivagamas. 


Maraijñāna De$ikar says'? that the author writes his work in 
Tamil, when there are the different dialects of Sanskrit like Prakrt, 
Paisaci, etc., because Tamil is the language of the region between 
Vengadam in the north and Kumari in the South. (Tirupati Hills 
and Cape Camorin). 


The Siddhiyár is written for the benefit of the Vainayikas, the 
classification of souls here being into Samsiddhas, Vainayikas, and 
Prakrtas.*  Sámsiddhas are granted salvation by Siva directly 
without their seeking it through the Scriptures. Prakrtas have neither 
the required intelligence nor love. Thus the Vainayikas alone need 
enlightenment through a written work. Nirambavalagiar, another 
commentator, says that the author has written for the madhyamas 
not for the uttamas or the adhamas. Realising the magnitude of 
his task, Arulnandi says that his attempt to indicate the nature 


13. Pp. 20-21 Siddhiyar Aruvarurai, 


14. ‘The full name of this work, as may be made out from colophon 
given at the end of the chapters and also from the last stanza of the last 
chapter in it, is Sarvadaréana Siddhanta Saügraha. Nevertheless, it appears 
to have been known by the comparatively shorter title of Sarva Siddhanta 
Sangraha also, as it is, for instance, found mentioned in the Pramaüpathirattu 
of Manavala mamuni, a well-known religious teacher of the Sri Vaigpavas of 
South India’. 


Preface to Sarva Siddhanta Saagraha Ed. by M. Rangacharya. 
15. Aruvarurai, pp. 61-62. 
16. Ibid., p. 71. 
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of God whom the Scriptures, Brahma, Visnu and the human facul 
ties all fail to reach, will call forth the ridicule of the wise onese 
However, he adds, an attempt must be made to know of God, 
through the instruction of a preceptor well-versed in the Agamas. 
This instruction may be reinforced by the appropriate means of 
valid knowledge and, God's nature may be intuited in one's own 
intelligence with the help of S$ivajüana. 


Arulnandi's Sivajfiana Siddhiyar has соте to rank as a stand- 
ard exposition Saiva Siddhanta and as a great literary classic in 
Tamil It has won the esteem of saints and scholars alike ever 
since its composition. Its verses have a fine, flowing quality. It 
combines loftiness of thought with lucidity of expression and is a 
model for all philosophical compositions. 


There are six old commentaries on the Siddhiya@r and two 
modern ones.'? It is possible that there might have been some 
others also, lost through the course of centuries. The six old com- 
mentators are Nirambavalagiar, Maraijfiana De$ikar, Sivagra yogin, 
Jüanaprakásar, Sivajüàna yogin, and Subrahmanya DeSikar. Of 
these, the last does not attempt any original interpretation but 
merely follows Sivajfiana yogin closely, giving the word meaning 
(pada urai) of verses whos: general sense (po]ippurai) is given by 
біуајйапа yogin. 


The earliest of the commentators seems to have been Niramba- 
vajagiar. The editor of Siddhiyar Aruvarurai, К. Shanmukha- 
sundara Mudaliar’® says that, in the opinion of some, Niramba- 
valagiar was the earliest commentator. He explains that he has 
given the fifth place to this commentator in his edition so that 
the difference between his commentary and those of others could 
be clearly seen. But Nirambavalagiar’s commentary does not differ 
markedly from the orthodox exposition of the Siddhanta. The 
only peculiarity of this commentary consists in fixing a particular 
pürva-paksin for a number of consecutive verses when other 
commentaries have changed to other pürva-paksins. Maraijfiána 
De$ikar who is considered to be one of the early commentators 


17. “ит PASSITTI i855 sura e OT FTES DTI? 
—St. Tayumánavar 
отта 55 BISMMVTID оштї пи #5 из? Ss 
фт aW 5:550 ums? Cua gib —S ivabhogasaram 
15. Muthiah Pillai and Tiruvilaüzam. 
19. Siddhiyir Aruvarurai, Vol. HI, p. 7. 
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refers?? to Nirambavalagiar's commentary on the Tiruvarutpayan. 
Nirambavalagiar was the pupil of Kamalai Jianaprakasar and was 
himself the teacher of Sambandha Munivar who composed the 
Tiruvárur purápam and brought it for recognition before learned 
men in A.D. 1592. It is reasonable to assume that Niramba- 
valagiar might therefore have flourished in the first half of the 
sixteenth century. 


Now for a few biographical details. Nirambava]agiar was born 
in Tirumaraikkadu in a Saiva velaja family. He studied Tamil 
and Sanskrit and received instruction in the principles of Saiva 
Siddhanta from Kamalai Jüanaprakaáar. Besides his commentaries 
on the Siddhiyar and Tiruvarutpayan, Nirambavalagiar has also 
other works to his credit. Mention may be made of the Tiru. 
parangiri purapam, Sethu puranam and Guru Jüaànasambandhar 
mülai. Of these the Sethu purapam is held in great esteem by 
Tamil scholars. 


Nirambavalagiar’s commentary is simple and clear in language. 
Quotations from other Siddhanta works in Tamil, like the S'aükar- 
panirákarapam are given to show their agreement with the parti- 
cular verses commented on. Sometimes, relevant verses from the 
Sivajiana Bodham are cited as authority. As an old commentary 
on the Siddhiyàr, Nirambavalagiar’s is not without interest although 
there is little that is striking in it. 


Maraijüàna De$ikar: The editor of Aruvarurai says that this 
commentator was a Brahmin. S. Somasundara De$ikar points out 
that no authority is cited in support of this statement and he 
traces Maraijfiana Desikar's lineage to Ananda Valjal who was 
a disciple of Tirujüana Sambandhar.** Магаіјйара Defikar was 
born in Sirka]i. In his comments on the first verse of the eleventh 
sūtra of the Siddhiyár, Maraijfiana Defikar refers to the author 
of Paramopadesa, as his preceptor. Maraijiianasambandhar is known 
to be the author of Paramopadesa. He is the author of Saiva- 
затауапегі also, from which Maraijiana Deéfikar quotes couplets 
328 & 329 while commenting on verse 13 of the A]lavai in 


20. Ibid, Vol. I, p. 20. 


21. Dates & other details re: Nirambava]agiar, Maraijüana Desikar and 
Sivagra yogin are taken from S. Somasundara Desikar’s Sixteenth Century 
Tamil Poets. 


22. Sixteenth Century Tamil Poets, p. 84. 
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the Siddhiyar. Two other works of the same author are known?* 
to have been written іп A.D. 1548 & 1555 respectively. Магаіјпапа 
De$ikar, then, could be taken to have flourished about this time. 


Maraijfiana Desikar appears to have written two commentaries 
on the Siddhiyár, but only опе of these is now  available.?* 
He classifies commentaries into three types—urai vakai, vrtti vakai 
and kandigai vakai. The extant commentary of this author is of 
the third type? Не is also said?? to have commented on works 
like Patipásu pasappanuval and to have written Paramata  timira- 
bhànu, etc. These works have evidently not survived for, Soma- 
sundara Desikar says that nothing is known about his other 
Works.?" 


This commentator is well versed in Tamil and Sanskrit. His 
commentary contain references to the Tolkappiyam and the Agamas. 
At the end of each verse he mentions the Agamas which sanction 
the view expressed. Maraijfidna De$ikar is invariably clear in his 
comments and keeps mainly to Ше orthodox Siddhanta standpoint. 
A significant variation, however, is to be noticed in respect of his 
espousal of Anmananda vada, a doctrine set forth by his preceptor 
Maraijiana Sambandhar in his work Mutti Nilai. This doctrine 
was refuted by Jiianasambandhar, the founder of Dharmai Adhina 
Ми, in his Mutti Nicchaya.?? Anmananda vada maintains that 
the soul is inherently blissful. This bliss is thwarted by mala on 
the removal of which the soul is restored to its original condition 
of bliss. 


We have an indication of Maraijiana Desikar’s allegiance to 
this doctrine in his comments on the first verse of the 11th sūtra. 
He says. ^ When the soul attains the feet of Siva it will be 
immersed in the bliss of its own Energy (which is svanandanuvhiti), 
inseparably existent in the soul". He protests against rendering 
svanubhava as Sivanubhava and refers to Sivajfiana Bodham 
which speaks of ‘svanubhitiman’ and also to the Agamas and 
Puranas. For further elucidation, he refers the reader to his preceptor’s 


23. Sixteenth Century Tamil Poets, p. 83. 
24. Aruvarurai, Vol. III, p. 5. 

25. Ibid, Vol. I, p. 85. 

26. Ibid, Vol. IH, р. 5. 

27. Sixteenth Century Tamil Poets, p. 73. 
28. Ibid., p. 73. 
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work Paramopadega. However, we cannot help wishing that we 
had a more detailed statement from him on this matter. 


Sivagra yogin was born in a Brahmin family in Tondai nadu. 
He was known as Sivakolundu desikar also. He was a scholar in 
Tamil and Sanskrit. His religious fervour enabled him to transcend 
caste distinctions and so he came to be called ativarpàsrami, 
He belonged to the Süryanàr Koil Adhinam. 


Sevappa Nayakkar who ruled Tanjore for the Vijayanagar 
king, heard of Sivagra yogin’s greatness and called him to Tanjore. 
According to an oral tradition there was a philosphical contest 
between Sivagra yogin and Manavala màmuni who was a champion 
of Vaispavism. The story is that, being defeated consecutively 
for seventeen days, the Vaisnavites set fire to Sivagra yogin’s 
residence on the seventeenth day. The ruler who rushed to the 
place the next day on hearing this news found Sivagra yogin 
sitting unhurt in the midst of fire. From an investigation of 
Sivagra yogin's date, S. Anavarata Vinayakam Pillai concludes?? 
that if we accept the date given for ManavaJa mamuni as 1370 — 
1444, these two could not have been contemporaries. 


Sivagra yogin has referred to the Tanjore ruler in $lokas five 
and six in his Saiva sannyása paddhati. These $lokas indicate that 
the work was presented to the scholars of the day for the first 
time in 1564 А.р." Anavarata Vinayakam Pillai quoting Јазпа- 
praka$ar's words, ‘Since the commentaries of Maraijüana Desikar 
and Sivakolundácariar are elaborate’ argues*' from the order of 
mention of the names that Јӣзпаргакаѕаг should have considered 
Maraijüàna De$ikar as the earlier of the two. This is not a 
conclusive proof as in Sivajfiana yogin's order of mention Sivagra 
yogin comes first. It is clear that all the three commentators, 
Nirambavalagiar, Maraijfiana Desikar and Sivagra yogin, lived in 
the sixteenth century. The exact period of their lives not being 
known, speculation regarding priority will have but doubtful 
value. The Tanjore ruler, at the request of Sivagra yogin, built a 
mutt for him in Ziruvilimilalai. 


29. Sivaneriprakasam, Introduction, p. 8. 
30. Ibid, p. 8. 


31. Ibid, p. 12. 
H-2 
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A list of Sivagra yogin's works t 
In Sanskrit. 

1. aiva sannyasa paddhati. It was written to maintain the 
thesis, in a dispute regarding eligibility to sannyasa, that Saivites, 
like the Smartas are eligible for sannyasa. It sets forth the duties 
of Saiva sannyasins. 


2. Sivajiíána Bodha Saügraha vyakhyana. 


3. Sivagra Bhásya—an elaborate commentary in 12,000 $lokas 
on the Sivajüana Bodha. In this work he has refuted Sivasamvada 
advocated by Aghora Śivācārya in his commentary on Sarvajaà- 
nottara. 


4. Kriya dipika. 
5. Saiva paribhasa. 
In Tamil: 
1. Sarvajüanottara—Tamil commentary. 


2. Devikalottara " 
3. Srutisüktimàlà кт (The original text is by 
Haradattacarya). 


4. Sivajfiana Siddhiyar—parapakkam (not printed). 
5. Sivajiiana Siddhiyar—supakkam (іп manipravaja style). 


6. Sivaneriprakagam. This book was written at the request 
of a lady disciple of Sivagra yogin. It consists of 215 verses and 
is a clear exposition of the Siddhanta. 


The commentator's vast learning is evident on every page of 
his commentary. In style and thought, the commentary bears deep 
impress of his knowledge of Sanskrit. He says*^ that it was at 
the bidding of his preceptor that he wrote the commentary. In 
the introductory verses he has given an account of the principles 
of the Siddhanta. He says that Nandi approached Srikantha, 
seated on Mount Mahàmeru, with a request that his doubts be 
cleared, as the Vedas and Agamas give rise to different and con- 


32. cf. ‘@snear В Әти тәрәт біт Й 45687 
WMESQGAS вә парер EGenGwarGar  Qarcireut 
mevGour d? 

and “smhach dacar ASHuscrmwos abura 
GHn mower? 
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flicting systems. Не submitted a series of questions and had his 
doubts cleared.*® Thus Saiva Siddhanta is traced to a divine 
origin. Я à 


Jüanaprakafar: The editor of Siddhiyar Aruvarurai says** that 
*Jüanaprakaéar lived about three hundred years ago’, Aruvarurai 
Vol. HI, in which this mention occurs was published in 1889 and 
three hundred years from that date would take us to the closing 
decades of the sixteenth century. No authority is given for assigne 
ing this date. However this much could be said that Jaanaprakasar 
must have been, at most, a younger contemporary of Maraijfiana 
Degikar and Sivagra yogin to whose commentaries he makes an 
explicit reference. 


Jaianaprakasar was born®% in Salivadi$vara nagar, Vinaganu- 
puram, in Jaffna, in the family of Pandi malavas. He belonged 
to the * Muditotta velalas' among Karkatta velalas. Jfanaprakasar 
went to Tirupugalür where he received diksa from Periya Anna- 
simi Gurukka] who was an Adisaiva. From Tirupugalür he went 
to Cidambaram and thence to Gauda Desa. It was here that 
according to a story, he learned Sastras in a rather unusual way. 
A Brahmin scholar was teaching Tarka (Logic), Mimamsa and 
Vedanta to his pupils. Jüanapraka$ar attended the lectures every 
day from a distance. The teacher asked him if he had learnt 
anything by watching the classes, and tested him. Jianaprakasar 
acquitted himself so very creditably that the large-hearted teacher 
was pleased to take him as a regular pupil. In a year’s time, 
Jfianaprakasar became highly proficient and, with his preceptor’s 
permission, came down to Tiruvannamalai. The head of the 
Tiruvannamalai adhinam conferred sannyása and taught him the 
Sivagamas. 


Jiianaprakasar is credited with the authorship of Pauskara vrtti, 
Pramana Dipika, Prasada Dipika, Ajfiana vivecana, Siddhanta 
Sikhamani, Sivayoga sara, Sivayoga Ratna and Siva Samadhi 
Mahatmya Saügraha—all in Sanskrit. A tank, dug at his instance 
at Cidambaram, is named after him. He built a mutt also near 
the tank. 


33. Questions like the following, ‘‘ Does the Universe have atoms for its 
cause or maya alone or maya controlled by Siva?" 


34. Aruvarurai, Vol. III, p. 5. 
35. Ibid., pp. 5—6. 
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Jiianaprakasar says that his commentary is a short one for the 
benefit of those of dull understanding who cannot profit by the 
commentaries of Maraijñāna Degikar and Sivagra yogin which are 
elaborate and not easily understood and other commentaries (pre- 
sumably, there were other commentaries besides Nirambavalagiar’s 
available in his day) are far-fetched and inappropriate.** 


Jüanapraka$ar is called a Sivasamavadin and his commentary 
is an attempt to read Sivasamavada into the Siddhiyar. Jianapra- 
küéar, however, repudiates the charge that he is а Sivasamavadin, 
and calls himself Suddhadvaita Saiva Siddhantin. A study of his 
commentary makes it clear that his interpretation sometimes makes 
a wide departure from the orthodox Siddhanta. He holds that 
Souls at release are equal to Siva in every respect, a view which 
is interesting and ably argued but totally at variance with the 
Siddhanta. 


Sivasamavada is of two kinds—rüpa Sivasamavada and arüpa 
Sivasamavada. Aghora Sivacárya was the founder of the latter. 
Jüanaprakaéar follows this doctrine and claims?" support for his 
views in the Koil purapam and Tiruvadavurar purüpam, both Tamil 
Works. 


Jüanapraka$ar's commentary called forth a short and sharp 
refutation from Sivajfiana yogin in a work called S'ivasamaváda 
urai maruppu. The book is in the style traditional to controversial 
works, Sivajüana yogin treats Jüanaprakasar and his commentary 
with undisguised contempt and says in the preface to his refutation 
that ‘looking for mistakes in Jüanaprakaéar's commentary is like 
trying to pick stones from cooked sand’. 


Though Jüanaprakaéar attempts to read Sivasamavada into the 
Siddhiyar, he deserves credit for following an unusual line of 
thought. It is unfortunate that far too many mistakes should have 
crept into the printed text of this interesting commentary. The 
commentators style of writing is also not conducive to easy 
understanding. 


Sivajfiana yogin or Mukkajaliigar, as he was originally called, 
was born in Vikramasiigapuram near Papanasam. His parents 
хе ee ees н 

36. Aruvarurai, Vol. IH, pp. 5-6. 


. 37. Aruvarurai, pp. 1800-01. According to the first of these works men- 
tioned, the released souls, though not the creators of the Universe, have resolves 
similar to the Lord's, and enjoy the perfection of lasting bliss. 
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were Anandakkütta Pillai and Mayilammaiyar. There is an oral 
tradition that the forbears of Sivajfiana yogin had obtained a 
boon from Saint Agastya to have for seven generations only such 
sons as would be blessed with divine knowledge and that Sivajfiána 
yogin belonged to the seventh generation. 


Śivajñāna yogin, as a boy, had the good fortune to invite 
some ascetics to his home and earn their blessings by his hospitality. 
Taking his father's permission, Sivajfiana yogin went with them 
to Tiruvavaduturai. Velappa Desikar was favourably impressed 
with him, and he performed Sivadiksa and granted sannyasa to 
him. Не taught Sivajiiana yogin the Meykanda Sastras and 
Pandara Sastras. бїуаўйапа yogin became very proficient in Tamil 
and Sanskrit. He had a number of disciples of whom Kachiappa- 
munivar is the best known. 


Sivajfiana yogin has enriched Tamil by his contribution in 
the spheres of philosophy, grammar and literature. He has written 
two commentaries on the Sivajfiana Bodham—one elaborate called 
the Mapadiyam and the other concise, called the Cirruroi. He 
has written a brief commentary on the Siddhiyar. This commen- 
tary gives the general sense of the verses commented on together 
with such remarks as may be necessary for a proper understanding 
of the verse. Among the philosophical works he has translated 
from Sanskrit, mention must be made of his translation of Annam- 
bhatta’s Tarka Sangraha, Sarvatmasambhu 8 іуйсагуа'ѕ Siddhanta 
Prakasika, Appayya Dikgitar’s S'ivatattvaviveka and  Haradattà- 
caryar’s Sloka Pancaka.*? 


Besides his S'ivasamaváda urai maruppu to which reference has 
already been made, Sivajüána yogin has written a short work, 
criticising Jüanaprakaéar's interpretation of the word ‘ eduttu’ 
which occurs in one of the invocatory stanzas of the Siddhiyàr. 
In the; course of his remarks, he refers to Sivagra Desikar, Marai 
Jüana Юеќікаг and others as ‘old commentators well-versed in 
Tamil and Sanskrit? and says that Jüanaprakaéar's interpretation 
fails to square with their interpretation. It is strange that there 
is no explicit reference to Nirambava]agiar. 


38. For an exhaustive list of the works of Sivajüana yogin, refer to the 
Mapadiyam, pp. 27-8. The account of his life given here is based on the 
introduction to this work, in Iruvarurai, published by the Saiva Siddhanta works 
publishing society. 


' 
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Dedicating his life at a very early age to the pursuit and 
propagation of spiritual learning, Sivajüana yogin left a record of 
invaluable service to Saiva Siddhanta and Tamil, at the time of 
his death in 1785 A.D. 


Subrahmanya Desikar was; born in Melagaram near Kurralam 
fn the South in the year 1833 A.D. Не came of a very old 
Salva Velàla family. His father, Subrahmagya kavirayar was а 
descendent of the famous Tirukidappa kavirayar. Subrahmanya 
De$ikar's original name was Kurrala liigar. He began his studies 
in his fifth year and, according to the custom of his time, learnt 
Tamil, Sanskrit and Telugu. In his twelfth year, his father took 
him to Kallidaikurichi talikai mutt which was the abode of the 
junior head of the Tiruvavaduturai mutt, and left him under the 
care of Цаккапат Ambalavana Tambiran. Besides teaching him 
himself, the Tambiran arranged for his pupil’s instruction in 


Sanskrit under Vedanta .Ѕаѕігі who was the Sanskrit Vidvan of the 
mutt. 


The senior head of the Tiruvavaduturai mutt, during a visit 
to Kallidaikurichi, found Subrahmanya De$ikar eligible for initia- 
tion, performed jüána diksa and installed him as junior head of 
the mutt at the young age of fourteen. Having received sound 


instruction in the Sastras,]-he began to {teach the pupils of the 
mutt. 


It was during the time of Subrahmanya Deéikar that the 
famous Tamil scholar, Minaksisundaram Pillai was honoured with 
appointment as Mahavidvan of the mutt. At the request of his 
pupils, Subrahmanya De$ikar wrote word-meaning for the verses 
of the Siddhiyar, following closely Sivajfiana yogin's commentary. 
In course of time, he became senior head of the mutt. 


In recognition of S$ivajfüana yogin’s signal services to Sid- 
dhànta and Tamil, Subrahmanya Defikar acquired the house of 
the former, installed his image and arranged for daily worship. 
When he was on a visit to Sucindram mutt, Ayilyam Tirunal 
Maharaja of Travancore invited him to Trivandrum. Desikar 
stayed as a state guest for some days and when he started back 
for his place, received several tokens of royal esteem. The Maharaja 
accompanied him for some distance before bidding him farewell. 
The -respect shown by this ruler did not cease with him. His 
successor, Vi$&ágam Tiruna] Maharaja visited Subrahmanya De$ikar, 
on his way back from Benares and presented him with the holy 
water of the Ganges, elephants, etc. : 
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Subrahmanya Degikar was a patron of learning. He was always 
surrounded by Tamil and Sanskrit scholars. They received besides 
his ready appreciation of their scholarship, many gifts from him. 


Before we close this account, a reference may be made to two 
modern commentaries on the Siddhiyar, one by Tiruvilafigam and 
another by Muthia Pillai. These commentators have had the benefit 
of studying all the old commentaries and have given us easily 
readable commentaries of their own. 


CHAPTER П 


ALAVAI (Epistemology) 


Referring to the age of the systems of Indian Philosophy, 
Professor Hiriyanna says, “Іа fact, the several systems which deve- 
lop now do not set about investigating their proper subject until 
they have given us what may be described as a critique of know- 
ledge and considered how we come by truth. In other words, 
Indian Philosophy becomes self-conscious at this stage; and Logic 
emerges as an explicit branch of it."' Saiva Siddhanta also, like 
the other systems of Indian Philosophy, gives a critique of know- 
ledge before it proceeds to study the objects of valid knowledge. 


The basic text on Saiva Siddhanta, the S'ivajiana Bodham has 
no chapter on Epistemology. This omission is understandable in 
a work which is a brief exposition of the Siddhànta in cryptic 
language and which presupposes a teacher. In the S'ivajüána 
Siddhiyár which was written by Aru]nandi in obedience to the com- 
mand of his preceptor Meykandar that the principles set forth in 
the Bodham should be explained in detail, we have an elaborate 
treatment of all the important subjects connected with the Siddhanta, 
and the first among them is the Siddhànta's account of the means 
of valid knowledge. 


The epistemological section of the Siddhiyar is known as 
Alavai,—literally that which is known by measurement? We 
measure and know the several material things by counting them 
or weighing them or by finding their volume or determining their 
length. So also, we must find out by what means we can get 
valid knowledge of the three eternal categories, pati, рап and 
pasa. Besides, as Sivagra yogin ѕауѕ,2 to interpret the verses 


1. Outlines of Indian Philosophy, p. 177. 


2. gamu arug sass HusuGwg. Alavai is the Tamil equivalent 
for pramina. 


3. Sivagra yogin quotes the following verse to show the need for episte- 
mological enquiry. 
Orrau Dun Qosiw sto duct 
эт гуш mum атин Sua 
ФТТ {rou QUL DYS D Hust 
-Sbgirü b Бат айбы 31.063) Asrar. 


ALAVAI 17 


of the Siddhiyar properly, we have to depend on rules and laws 
acceptable to reason and logic as set forth in the Alavai. 


How can it be said that God may be known by Logic* also 
when in one of the prefatory verses of the Siddhiydr, it was said 
that He is beyond everything, the Scriptures no less than Logic?” 
The contradiction here is only apparent. What the Siddhàntin 
means is that while without God's grace neither the Scriptures 
nor Logic can help us to find God, illumined by His Grace we 
come to know Him from the Scriptures and also by Logic. The 
Siddhàntin feels the need for Logic in addition to Revelation in 
the case of dull pupils who are likely to be confused by works 
of other faiths and who fail to grasp the fundamentals of the 
Siddhanta. Reasoning is necessary not only to support one's own 
conclusion but also to examine and refute the conclusions of 
other schools of philosophy. The author of the Siddhiyar, before 
beginning the exposition of the Siddhanta in the Supakkam, has 
devoted two hundred and ninety six verses in the Parapakkam to 
the statement and refutation of fourteen systems ranging from 
the Carvaka to the Райсагаіга. Besides, mere listening to Scrip- 
tural truths does not bring about religious experience. One has to 
listen first to the truths set forth in the Scriptures, reflect on 
them, get a clear grasp of them, and practise meditation. Thus it 
will be seen that epistemological enquiry plays a prominent part 
in this discipline.* 


Maraijfiana Desikar quotes another verse in the same strain from a work 
entitled Alavai Vilakkam. 
LIST вот Фајбіувот 5 ыт.) Lib SLrTS3T пир 
encworcwoflco b KWT AQB Gut sr miu —er vor woflovsut 
965 Glsmcosmenon o mur 2,21 mls eso 
Ger Gn@stovon Ai. 
The verses quoted from this work in other contexts агг in the same simple 


and clear language. This work is evidently lost now, for it is not t» be found 
either in print or in manuscript. 


4. HAM GOV „2.0535 HOUND JT al co) эрир © 5 улт от 
prefatory verse 4. 
5. DUNE HUV LDTGUTSO шәл SH 93)50 UIT TG шот 
SMOUT Hama эбувуир Фа. Gc II sr Asst m 
BoMug@yt HOVUT StD...... prefatory verse 5, 
6. cf Mapadiyam, p. 303 also 
`* Boo Mardarujbd Am DAAD BT ay FOOT Lon ayia 
ПАРЕИ Siam ÉT © т вов) Dui.” 
Siddhiyar parapakkam, verse 1, 
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What are the means of valid knowledge (pramànas)? Some 
recognise six—pratyaksa, anumana, $abda, upamana, arthapatti and 
abhava. Some add four more to these—parifesa, sambhava, 
aitihya, and sahaja or svabhava liàga. All these, according to the 
Siddhantin may be reduced to the first three viz., pratyaksa, 
anumana and $abda. Sivagra yogin is the only commentator who 
gives a detailed account of the way in which these ten pramanas’ 
can be reduced to three. He argues that upon a final analysis, 


even these three can be reduced to one viz., cit-Sakti (Intelligence 
Energy).° 


Quoting the Pauskara Agama, Sivagera yogin says that cit- 
éakti which is free from doubt, error and remembrance is the sole 
pramana. Pratyaksa, anumana and $abda are auxiliaries which 
help to illumine things and so are derivately called pramanas. 
The general nature of cit-Sakti consists in attending to such of 
the things presented as it likes; ignoring those it does not like, 


and being indifferent to those others which ‘it neither likes пог 
dislikes. 


The Naiyayikas say that that is a pramāņa which while, being 
either an instrument or a locus of valid knowledge is pervaded 
by valid knowledge. This view is not sound because this will 


7. Pramanas recognised by the followers of the several systems: 
i. Lokayata ... Pratyaksa 


ii. Bauddha & Vaisesika T & anumana 
iti. Sankhya 3% & А, & sabda 
iv, Naiyayikas 55 & s$ & иратапа 
v, Arhata & Prabhākara 55 & " & arthapatti 
vi. Bhatta & Vedantin $$ & " & abhava 
vii. Paurànika 2 & 4 & sambhava & 
aitihya 


This is the classification according to Maraijiana Degikar. Sivagra yogin 


adds parigesa & svabhavalinga to the eight pramanas recognised by the 
Pauranikas. 


8. There is no mention of cit-sakti as pramápa in the other commentaries. 
We have a reference to cit-éakti in the Mapadiyam (p. 414) where Sivajiiana 
yogin says: “The soul is the pramata (knower), its intelligence which is 
Intelligence Energy is the pramāņa and the knowledge gained is pramiti. 
While it (the soul) is under the influence of 'asat', it has pratyakga, anumána 
and agama (which are all pasa jüàna and which are different from it), as its 
manifestor. When it comes under the influence of sat, Sivajiana which exists 
non-different from it is its manifestor. Hence pratyakga, anumana and Sabda 
as well as Sivajüana are figuratively said to be the pramana. 
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involve aeeeptanee of the sense of sight and the lamp also as 
pramagas. The usage “I see with my eyes" is current because 
the sense of sight is an auxiliary. Only that in the absence of 
which there is no valid knowledge can be pramána. The sense 
of sight cannot make such a claim. Each sense performs a distinc- 
tive function and it cannot perform the functions of the other 
senses. The eyes, for example, cannot hear. Since senses do not 
have the capacity to apprehend anything other than their own 
respective objects, some thing capable of apprehending everything 
should be recognised. Such is cit-Sakti and hence that alone is 
pramana. 


It may be said tbat buddhi (intellect) could be taken as 
pramana since it synthesises all cognitions. But this is to forget 
that buddhi, being material, is not different from the several 
senses. Further, buddhi is known as an object because of its 
forms of happiness and misery. What is an object of knowledge 
cannot be the means of valid knowledge too. 


A claim may be made ‘on behalf of the causal aggregate, 
beginning with pramata (knower) including internal and external 
organs and ending with prameya (what is known). If this claim 
is admitted, then the empirical usage of knower, known, etc. 
treating them as distinct, loses its meaning. So, the causal aggre- 
gate cannot be the pramàna. 


But, it may be asked, does not the  Siddhàntin himself 
obliterate the distinction between pramàna, ргатӣќа and prameya ? 
If, as he says, the self is of the form of intelligence, then pramana, 
pramata and prameya are all none other than the self. The Sid- 
dhantin replies: cit-Sakti turned towards objects and defined by 
vidya and raga (tattvas) is only pramana; it is not pramata. 
When, freed from defilement, cit-Sakti turns on the Lord, it is 
pramata, not ргатаӣпа. 


Sivagra yogin proceeds to say that in the last resort, even 
jiva cit Sakti (the Intelligence Energy of the finite self) cannot be 
the pramüpa. As jiva cit-Sakti cannot know Siva and Sivajaana 
alone illumines both objects and Siva, there is the defect of 
non-pervasion (avyápti) for jiva cit-Sakti. Again, Sivajfiana alone 
illumines both objects and Siva; hence Siva is not a prameya 
for jiva cit-Sakti. On the principle that the mana is that which 
is not meya, Siva too would be mana; hence there is the defect 
of over-pervasion (ativyapti). As, jiva cit-fakti by itself cannot 
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know Siva, there is the defect of inapplicability (asambhava). The 
defect of inapplicability arises in another way also. Though the 
soul is eternal, pervasive and of the nature of intelligence, even 
after the removal of its impurity, it cannot know itself, the Lord 
and the pasa (bonds), unless it is informed by Sivajfiana. As jiva 
cit-Sakti is subject to the defects of non-pervasion, over-perva- 
sion and inapplicability, we have to consider Siva cit-Sakti alone 
to be the sole pramana for the soul, alike in its bound and free 
states. Sivagra yogin quotes the Pauskara to the effect that informed 
by Siva cit-Sakti, which illuminates like the sun, the soul knows 
Siva, His Energy, itself and the bonds. 


The Siddhantin’s position may be stated thus: pramana may 
be viewed under two aspects; pramana that is helped and pramana 
that helps; pramana that is helped has removable defilement. 
Therefore it is jiva cit-$akti which is favoured with the grace of 
$уа. The pramana that helps is Siva cit-Sakti. which is engaged 
in removing the defilement that veils the soul’s cit-Sakti. 


Having established cit-$akti* as the sole pramana, Sivagra 
yogin proceeds to show that as its auxiliaries, three pramanas are 
required. He examines the contention of the Bauddhas that $abda 


is not necessary and only two pramanas, pratyaksa and anumana 
should be accepted. The Bauddhas say that that cognition is valid, 
the objective content of which gives rise to fruitful and not futile 


9. Cit-Sakti admits of comparison up to a point with the Advaitin’s 
saksin. Cf. the following: “Tbe sakgin which is the psychical element is 
always present like an ever-luminous lamp, the enduring and changeless element 
in experience which does not cease to be even in deep sleep. It is individual 
and determinate, being determined by reference to the particular internal organ 
with which for the time being it is associated. It is accordingly termed jiva 
sākşin ”. Hiriyanna, Outlines of Indian Philosophy, p. 360. A cosmic saksin 
or absolute conciousness (Isvara-Siksin) which sustains everything that is, is 
also postulated. But the final position of the Advaitin is that jiva and Isvara 
are non-different from Brahman and, he has no sympathy with a system like 
the Siddhanta (or the Saikhya) which recognises a plurality of purusas. His 
position is summed up thus: The difference of bodies cannot be the ground 
for assuming a difference in seives. The bodies are products of nescience ; and 
because of being conditioned by them tbere appear to be many jivas. But in 
reality, there is only one self which is not different from Brahman. See 
T. M. P. Mahadevan. The Philosophy of Advaita, pp. 184. 


Cf. the following: “The word (Saksin) means “witness” ог a disinterested 
looker-on. The conception is thus relative; and the s&ksin as such is no 
therefore Brahman” Outlines of Indian Philosophy, р, 342, 
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activity. Valid knowledge is the cognition that does not fail to 
accord. Hence they say $abda cannot be considered as pramana. 
Sivagra yogin points out that the standard of valid knowledge set 
up by the Bauddhas is unsound as it is vitiated by the defect of 
non-pervasion in respect of inferences whose contents are in the 
past and future. In the case of the past and future, there is at 
no time the awareness of practical efficiency, e.g. ‘‘This river is 
in floods because of previous rainfall’. Here we see the floods 
but not the previous rainfall. There is the defect of over-pervasion 
also since in smrti-fiana (memory cognition) and savikalpaka 
jfiana (determinate perception) rejected by them, there is practical 
efficiency. He gives another reason also. Не says that as the 
Agamas gives us knowledge of the existence of words below and 
beyond this one, not available through the other pramanas, they 
must be treated as an independent pramàna. 


The Lokayata says that pratyaksa alone should be accepted 
as pramana. Sivagra yogin says that in the Parapakkam of the 
Siddhiyár, t was shown that the statements of Lokayata like * The 
soul is compounded of four elements’ are all based on inference 
and not perception. Besides, New Moon Day and Eclipses are 
known only by means of verbal testimony. So, he concludes that 
we must accept, besides perception, inference and verbal testimony 
also. 


Having shown the necessity for three pramanas, Sivagra yogin 
proceeds to show how the other seven may be subsumed under 
these. The Naiyüyika says that upamana also must be considered 
as an independent pramana. А town-dweller, desirous of knowing 
what gavaya is, is told that that it is like a cow. When he sees later 
an animal in a forest resembling а cow, he knows it is a gavaya.!? 


10, This is the Naiyayiyikas view of upamana. The Advaitin's objection 
to it is that finding the denotation of the word gavaya in objects resembling a 
cow may be treated either as a case of inference or as a case of verbal 
testimony. According to the Advaitin there is in upamana, the following 
proceess. The town dweller who is told that а gavaya resembles a cow goes to 
a forest, finds a gavaya resembling a cow. And then he compares the cow with 
the gavaya and knows that the former resembles the latter. This knowledge 
results from upamana. The Advaitin's position is stated thus: it is only the 
knowledge of the similarity to the gavaya that is present in the cow through 
theginstrumentality of the knowledge of the similarity to the cow which is 


к in the gavaya that constitutes upamiti prama, The Philosophy of Advaita 
р. 49. 
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This knowledge cannot be had by the other three pram4nas. 
Hence upamana must be accepted in addition tothem. The Sid- 
dhantin argues that this could be reduced to pratyaksa and anu- 
mana. When he says ‘This (gavaya) is similar to a cow’, it is 
pratyaksa because it is made possible by it. Again, when we say 
‘That is similar to this’, it is anumana and can be represented 
thus: ‘That is similar to this, since it is the counter-correlate of 
similarity present in this: that which is the counter-correlate of 
similarity present in something is similar to that, like what is 
admitted (by both of us)'.'' Ог if it be the ascertainment of a 
thing denoted by words, because of the recognition of that thing 
after hearing words about it (e.g., from the forest-dweller), it is 
really subsumable under verbal testimony. Thus, upamana is not 
an independent pramana. 


The Prabhakaras say arthapatti must be recognised as an in- 
dependent pramana. Arthapatti is the assumption we make to 
render intelligible that which by perception alone is unintelligible’? 
Some one does not take food during day; yet we see him fat. This 
is not intelligible unless we assume that the man eats in the night. 
The Siddhàntin does not accept this argument.'? He says that 
arthapatti can be included under vyatireki anumana (inference 
from negative concomitance). 


Devadatta eats in the night 
because he is fat though he does not eat in the day. 


He who does not eat at all either in the day or the night 
cannot be fat 
like the man who fasts a whole month. 


11. Saiva-Bhasa (translation by S. S. Suryanarayana Sastri. Unpublished 
MS.). 


12. Arthapatti is of two kinds, drstarthapatti (presumption from what is 
seen) and írutarthapatti (presumption from what is heard). What is explained 
above is a case of the former. As for the latter, the advaitin gives the following 
example “Тһе knower of self crosses sorrow". The host of bondage which is 
indicated by the word ‘sorrow’ is determind to be illusory, since nothing which 
is real is removable by knowledge'. The Philosophy of Advaita, p. 41. 


13. Tae Pauskara Bhasya is for recognising arthapatti as an independent 
pramana. 


Another example of arthapatti is the following. If we say of some people 
in a village that they are charitable, it can be presumed that there are others 
who are not charitably disposed, 
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This man is fat 
Therefore this man is not one who does not eat at all 
i.e., he is one who eats in the night. 


And again, 
He who eats must do so either by day or night 
He does not eat by day 
Therefore, he eats by night. 


The Bhàttas (and also the Vedantins) say that in addition to 
five pramánas recognised by the Prabhakaras, abhava or anupa- 
labdhi (negation or non-apprehension) must also be recognised as 
a separate pramana. Negation is knowledge got from the absence 
of the object. Absence or non-existence is of four kinds.!* 


i. Praghabhava (antecedent non-existence or prior negation) 
Before the pot is made, when clay alone exists. 
This negation is beginningless but comes to an end when the 
pot is made. 

ii. Dhvamsabhava (subsequent non-existence or posterior nega- 
tion) 
This negation:has a beginning but is endless as the same jar 
will never come into existence again. 

iii. Atyantabhüva (absolute non-existence or total negation) 
When there is the bare ground with no jar on it. 
Though temporal, for certain technical reasons, this is 
considered eternal. 

iv. Anyonyabhava (mutual negation). 
The pot is not cloth. A is not B. 


This is really a matter of difference (bheda) between two 
objects. It is eternal, as per the Law of Identity. 


14, Maraijiaána Desikar mentions the following five kinds: 
(i) The bare has no horns-atyantabhava. 


(ii) No lies are to be found in the utterances of great men—negation of the 
non-existent ( Abw Sdr AUT), 


(ін) The jar is not cloth 
The cloth is not jar 


anyonyabhava 

(iv) The elephant is not to be seen in the shed—negation of the existent, 
(э—вїтст ger Quand), 

(у) When the jar is broken, it ceases to exist-dhvamsabhava. The first two 
may be treated as one. If we mean by the second that great people never utter 
lies, it is the same as the first. We do not find Praghabhava in this list. 
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Abhàva is a specific pramana by which negation, not nothing 
is known, e.g., the absence of a jar or atoms somewhere. Like the 
Маіуӣуікаѕ, the Bhattas admit negative facts. But unlike the 
Naiyàyikas, they claim that there is need for an independent 
pramana to know them.  Abhava means only the negation of 
something somewhere, not absolute nothing. 


Anupalabdhi means ‘absence of apprehension’. As knowledge 
obtained by the other pramanas points to the existence (bhava) of 
objects, absence of knowledge indicates their non-existence (abhava), 
other conditions being the same. Absence to be taken as indicative 
of non-existence must be aided by the mental presentation of the 
relevant object and also the knowledge that the object, if present, 
should be cognised, tho other conditions being favourable.!5 


Non-existence cannot be apprehended by pratyaksa which 
stands in need of sense-contact with the object. It cannot be ap- 
prehended by any other pramana. Hence anupalabdhi or abhàva 
must be recognised as an independent ргатапа. 


The Siddhantin does not agree with this view. He says 
anupalabdhi can be brought under pratyaksa. By the contact of 
the eyes with space we say that this place has the absence of a 
pot, thus predicating a distinguishing attribute. Seeing the place 
so characterised we say there is no pot here. Absence of pot is 
the attribute predicated; the place as devoid of the pot is the 
thing of which the attribute is predicated. Thus, by perceiving 
the place alone we have a knowledge of the absence of the pot. 
So, there is no necessity for abhava as a separate pramana as it 
could be included under pratyaksa. 


One commentator!" says that anupalabdhi can be included 
either under pratyaksa or anumana. He classifies negation as (i) 
of what is .perceivable by the senses and (ii) of what is not 
perceivable by the senses, To the first class belongs the non- 
existence of objects like the pot. To the second class belongs the 
negation of things not present to the senses, like the atoms. This 
can be brought under anumana. Either way, there is no need for 
a separate pramàna. 


15. Outlines of Indian Philosophy, pp. 321-2. 
16, Maraijiana Desikar, 
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The Pauragikas say that рагіќеѕа, sambhava and svabhava 
Нара are also independent pramanas. Тһе Siddhantin examines 
each one of them and shows how they too could be brought under 
the three recognised by him. 


Parigesa (elimination) is but anumana. When we say that 
Bhima killed Kicaka, it is because we know that Bhima, Kicaka, 
Salya and Jarasandha are men of equal might and because we 
know that neither Salya пог Jarásandha was present, Bhima alone 
could be responsible for Kicaka’s death. This can be represented 
inferentially thus :'" 


Kicaka, having the might of a thousand elephants, can be 
killed only by men of equal might. 


Bhima, S'alya and Jarasandha are the only three equal іп might 
to him. 


Therefore, Kicaka can be killed only by one of these three. 


Again, 
Bhima or Salya or Jarasandha could have killed Kicaka. 
S'alya and Jarasandha were not present. 


Therefore, Bhima alone could have killed Kicaka. 


Sambhava (subsumption) is cognising a part from a whole of 
which it is a member.'* It is the certitude of the existence of 
a hundred in a thousand since a hundred is included in a thou- 


17. Maraijiana Desikar gives an example bearing оп the Siddhanta. The 
cause of the Universe is neither maya nor karma nor atman. If so much is 
known, then by elimination, we can say that Siva is the cause of th» Universe. 
But this knowledge can be got by inference also by adducing the reason that 
тауа and karma, being material (jada) and atman, being incapable of knowing 
by itself, Siva aione is the cause. Cf. the following also: 
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18. Sambhava is also taken to be the indication of things or of the way 


in which things function: It is the nature of wind to blow, of fire to burn, of 
water to wet or coo! and of earth to be firm. 
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sand. As this certitude is generated by the inseparable connection 
between a thousand and a hundred, it is but (deductive) inference. 
It is strictly numerical inclusion. So, there is no need to make 
this a separate ргатапа. 


Aitihya'? (tradition) may be said to be a separate pramana. 
Knowledge got from tradition is said to be unattainable through 
the other means of knowledge, e.g. ‘There is a ghost on this 
banian tree’. Sivagra yogin says that though this knowledge can 
be got neither by pratyaksa nor by anumiàna, yet since it is what 
is heard, it can be brought under $abda. Dividing tradition into 
valid and invalid, Maraijüàna Desikar says that if it comes from 
reliable elders, it is really $abda. If it is not provable by pratyaksa 
or anumana or $abda, it is invalid. Thus, if invalid, it is no 
pramana at all; and if valid, it is subsumable under $abda. 


Svabhavalinga is the natural meaning of words. What is 
natural in the context will constitute the meaning of a word rather 
than those other meanings which the word in question is capable 
of bearing. If, for example, a horse-rider, sitting on the back of 
a horse wants a stick (Вътѕ) he means not an ordinaty stick 
but a horse-whip.?° Sivagra yogin says that svabhavaliüga is a case 
of inference of the positively and negatively concomitant type. The 
word ‘tema’ (®®шт) usually means a mango tree. When it is not 
used of a tree, it cannot be taken to denote a mango-tree—like a 
stone. Maraijiana Desikar says that because knowledge in the 
case of svabhavalifga is brought about by determining the meaning 
of words (presumably with reference to objects), it is to be brought 
under pratyaksa. 


Thus, the Siddhantin shows how the ten pramanas can be 
reduced to three. While no strong case for independence is made 
out in the case of pari$ega, sambhava, aitihya and svabhavaliiga, 
two influential schools, Bhattas and Vedantins argue for the 
acceptance of upamana, arthapatti and abhava. While the author 
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of the Siddhiyar is ready to concede that there are some who 
recognise even more than ten pramanpas,?' his contention is tha 
the ten could be reduced to three, without any violent distortion 
in the process, as has been shown in the foregoing pages. After 
all, even these three are only auxiliaries to the single pramana 
that could be accepted upon a final analysis, viz., cit-$akti. 


The Siddhantin proceeds to indicate briefly the nature of the 
three pramanas he accepts, before taking them up for detailed 
consideration. Pratyaksa is the cognitive faculty of the soul which 
Starting with indeterminate preception arrives at a knowledge of 
things directly—a knowledge which is free from doubt and error. 
Anumana is the cognitive faculty of the soul which by observing 
the invariable concomitance of two things concludes from the 
knowledge of the presence of (only) one of them that the other 
also is there, though not present to the senses. All the objects 
of the material universe can thus be known either by pratyksa or 
anumana. But how are we to know what lies beyond the confines 
of the material universe? The Siddhantin says that we know of 
Such things from the aptas (trustworthy persons). The greatest of 
the aptas is Lord Siva Who has given us Agamas to enlighten 
us about what lies beyond the ken of pratyaksa and anumana. 
Sivajfiana yogin remarks that cognising through the Agamas what 
can be had by pratyaksa or anumàna is pointless. 


We shall now take up these pramanas for a detailed considera- 
tion. Pratyakga is differentiated by its nature into valid percep- 
tion and invalid perception. Valid perception is  twofold— 
(1) indeterminate (nirvikalpa) and (ii) determinate (savikalpa). 
Indeterminate perception is, perhaps, a little above the state of 
awareness which a new born child has. It arises, says Sivagra 
yogin, when cognition takes place without the aid of buddhi but 
with the aid of vidya tattva. When we know the bare existence 
of a thing without noticing its features, we have indeterminate 
perception. But we must be careful to understand by indetermi- 


21. gvida Cogwumpat Siddhiyar, A]avai, 1. 


22. Invalid perception may be due either to doubt or error in cognition. 
Due to some common quality in two things, we may be led into taking one 
of them for the other (see section on error). 


Sivagra yogin says that cognition by remembrance also must be included 
under invalid perception. He gives as an example the presence (by remem- 
brance) of the beloved to the eyes of the lover when she is really not there. 
But Sivajfiana yogin says that as memory cognition, does not occur in per- 
ceptive cognition it should not be included thereunder, 
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nate perception not something which is totally devoid of features 
present in determinate perception. Here, the perception of features 
noticed explicitly in determinate perception is in a nascent state. 
If this fact is forgotten, not only is the Siddhantin guilty of 
believing in the psychological myth of bare perception but also 
guilty, as Jüanaprakasar points out, of giving up his adherence 
to satkaryavada. Determinate perception consists in determining the 
name of the thing we perceive, the class to which it belongs, 
its property, its function aud its worth.** Thus, determinate per- 
ception analyses and explicates instead of adding to indeterminate 
perception. 


We have four types?‘ of valid perception. (i) Indriya pratyaksa 
(sense-perception), (ii) mànasa pratyaksa (mental perception), (iii) self 
conciousness (svavedana pratyaksa) and (iv) yoga pratyaksa (super- 
normal intuition). Prameya (objects of knowledge) may be viewed 
under two aspects: asüdharapa laksana (special nature) and 
sadharana laksana (general nature). 


Proceeding on the principle that the less elaborate of two 
things may be explained first, the Siddhantin considers objects of 
knowledge before taking up the four types of pratyaksa. 


The special nature of a thing consists in a thing persistiag 
in its own unique essence without so much as sharing in the 
nature of the class of objects to which it belongs. It is judged 
by itself, not with reference to anything else. A cow of a certain 
colour, say brown, not only differs from animals like buffaloes, 
horses, etc., but also from cows which are of its class but are 
of other colours. This difference of an object, both from objects 
of other classes and from objects of its own class, constitutes its 
Special nature. When we speak of the general nature of a brown 


23. Sivagra yogin gives the following example: mango tree; name-mango 
tree; it belongs to the class, ‘tree’; its properties are its colour, shape etc ; 
its function is the swaying of branches in a gust of wind, giving forth fruits, 
flowers etc. Its worth is what it will fetch when sold. 


24. The Agamas speak of three types only. Svavedana pratyakga can be 
brought under manasa pratyakga and thus four could be reduced to three. 


25. Sivagra yogin characterises the special nature of a thing as that whicb 
is free from non-pervasion (property not pervading a part of the substance), 
from over-pervasion (property overreaching the substance) and from total in- 
applicability (property not being applicable to the substance at all). 
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cow, we refer to certain essential features it shares with other 
cows, features distinguishing cows as a class from other animals. 
Sivajfiana yogin insists that this distinction should be borne in 
mind, for any classification not based on it will be invalid. 


Indriya pratyaksa—Starting from the self which is turned 
towards itself, cit-Sakti which is directed towards objects cognises 
them without doubt, error and qualifications such as name, class, 
etc.2® This indeterminate perception is sense-perception.?” In this 
process, cit-Sakti acts as the substrate of the senses like the eye, 
of the elements like fire which are the support of the sense and 
of the tanmatras like rüpa which are indispensable to the elements. 


Because of differences among the objects of cognition the 
relation of sense to objects is of six kinds :** 


i. Samyoga (conjunction)—the cognition of an object as pot 
etc., is from mere contact of the sense of sight with 
object—it is the conjunction of two separate objects. It 
is direct. 


ii. Samyukta-samavaya (Inherence in the conjoined). From 
inherence in the conjoined there is the cognition of its 
generality or its quality, e.g., ‘blue’ in the pot. The ‘blue’ 
is inherent as the colour of the pot which is conjoined 
with the eye. The relation here is indirect. 


iii. Samyukta-samaveta-samavaya (Inherence in what is in- 
herent in the conjoined) There is the cognition of qua- 
lity-ness (blueness of the blue pot). Here there is rela- 


26. Reading the relevant line of Siddhiydr as Qeifla gl ceSspuGwr(g 
instead of GQeQQcc7@Q@ sSapudlerj, Sivagra yogin says that sense-perception 
consists in cit-Sakti acting with its auxiliaries, cognising objects as free from 
doubt, error and remembrance but as qualified by name, class etc. _ 


27. Maraijiana Desikar classifies sense-perception into general (sámànya) 
and particular (vi$ega). In the former, the sense-datum is taken in its continuum 
and as an aggregate; in the latter it is analysed into discrete particulars. This 
seems to be merely another way of phrasing differently the distinction into 
inderminate and determinate. 


28. Tiruvijahgam say that though the Siddhantins are not in favour of 
this classification, this finds a place in the commentaries of Maraijiana Defikar 
and Sivagra yogin because it is espoused by some other schools, Maraijiiana 
Defíikar after quoting verses in Tamil from the Pati Pašu Pasappanuval refers 
the reader to the Pauskara Agama. 
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tion between the eye and the qualityness. The relation 
here is still more indirect. p 


iv. Samavaya (Inherence) The cognition of sound is through 
inherence in the sense of hearing—here there is relation 
between the ear and the sound. 


v. Samaveta-Samavaya (Inherence in what is inherent). The 
‘soundness’ of sound is cognised through an indirect 
relation between the sense of hearing and the quality of 
* soundness’. 


vi. Visesana—visesyabhava ог vigesanata (qualification and 
the qualified) non-existence of a particular object in a 
particular locus is perceived through the relation of the 
sense with what is adjectival to the locus, with which the 
senses have direct conjunction. Non-existence then is known 
as adjectival to the locus.?? 


The Siddhantin does not accept this classification as it is 
based on the view that perception is generated solely by the contact 
of the sense with object. He holds that without the presence of 
cit-Sakti, mere contact between sense and object is futile. eing 
enveloped by mala, cit-Sakti abides in itself alone. When kala, 
etc, remove the obscuration partially, in conjunction with vidya, 
raga and buddhi, it turns towards objects and through the channel 
of the senses, enters into commerce with objects. This, according 
to the Siddhantin, is the proper explanation. 


Manasa pratyaksa arises when cit-Sakti, with the aid of bud- 
dhi, reflects upon objects presented by faultless senses and establish 
ed beyond the possibility of forgetting. Now the objects are cog- 
nised with their properties, etc., Manasa pratyaksa is determinate. 


Svavedana pratyaksa: When, directed by the five tattvas (viz., 
raga, vidya, niyati, kala and kala), experienceable pleasure and 
pain become objects of knowledge to the intelligence of the self, 
then, svavedana pratyaksa (self-consciousness) arises. The determi- 
nate knowledge obtained through manasa  pratyaksa becomes 
pleasure when it unites with sattva and pain when it unites with 
tamas. Thes: experiences lead us to say, “I enjoy", “I suffer", 
etc. We have therein a case of self-consciousness. Neither 'sense 
nor internal organs are required for this cognition. Vidya tattva 


29. Datta—Six ways of Knowing, p. 105. 
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is the instrument which helps cit-Sakti in cognising this experience 
which occurs in buddhi.*° 


Yoga pratyaksa: When, subjecting ourselves to the eightfold 
yogic discipline, we succeed in removing the impurities that cover 
the intelligence of our souls, though we exist in a particular place 
and time, we can know things existing everywhere and events 
of the past and the future no less than those of the present. 
This experience, unlimited by conditions of space and time, is 
yogic perception. The cit-$akti of the self is, by its nature and 
in its essence all knowing; but because of the bonds limiting and 
obscuring its intelligence, its range of knowledge is very limited. 
When Siva’s Sakti ‘and tattvas like kala remove partially the 
obscurity enveloping the soul, it has indriya, manasa and svavedana 
pratyaksa. The real nature of the self and the range of its 
intelligence are known only in yoga pratyaksa whereby it becomes 
a spectator of all time and a dweller in all space. 


Pratyaksa then stands not merely for the perception of exter- 
nal objects but also for super-normal experiences possible to 
human beings. The Siddhantin thus makes pratyaksa very com- 
prehensive in its scope.*? 


Anumana: 


Апитӣпа is the cognition of a mediate object through the 
ascertainment of concomitance. It is the ascertainment of the 
pervasion (vyapti) of the paksa by the sadhya (probandum). Hetu 
is of three types—iyalpu hetu, karya hetu and anupalabdhi hetu. 


30. Mapadiyam, p. 189. 


31. Sivagra yogin distinguishes yoga pratyakga also as indeterminate and 
determinate. The former is of the nature of the experience of blissful wisdom. 
The latter consists in knowing the entire pattern of things spread out in the 
regions above and below ours, as well as our own; in knowing the events of 
the past, present and the future, He reminds us once again in this connection 
that cit-sakti alone can be the pramaàpa. _ 

Jüanaprakaéar mentions the five psychic states (jagrata etc.) especially with 
reference to Sivayoga. In the final state of turiyatita, attained after arduous 
discipline, That which is not open to the ordinary means of cognition is 
intuited in an intimate way. Maraijiiana Desikar points out that as intuition 
of the form of the self (svasamvedana) and of the Lord (svasamvedya which is 
Sivinubhiti which though intensely felt by the experiencer cannot be explained 
to others) are matters of immediate perception to the self they are included 
under pratyakga. 
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The sadhya (probandum) is proved (in the рака) if it also 
pervades the -hetu (probans). 


Anumana is of two types: svarthanumana (inference for 
oneself) and pararthanum4na (inference for another)? Svarthanu- 
māna is the ascertainment, of concomitance between the hetu and 
the sadhya, by the agent himself without being told so by others 
and the application of this concomitance to the paksa when he 
Sees the hetu there, thus inferring that the paksa has the sadhya. 
Demonstrating to oneself the existence of Siva, e.g., is svarthanu- 
māna. Parürthànumana is the explicit statement of the paksa, 
hetu etc. so that others may come to the same conclusion as 
oneself. The preceptor may impart to his pupils the knowledge 
that Siva, souls and pasa exist, through this type of anumàna, 
Pararthanumana is stated as a five-membered syllogism and is of 
two types—anvaya-vyàpti anumana (positive concomitance inference) 
and vyatireka-vyapti anumana (negative concomitance inference). 


While the Siddhàntin has the highest respect for reasoning 
(Logic) it is worthy of note that he realises its limitations as 
well as its legitimate functions. It is used to examine for oneself 
the truths set forth in the Agamas, so that one may be convinced 
about them and, enable others to reach certainty. The Siddhantin 
is confident that reasoning will not conflict with revelation. Where 
Scriptural declarations appear to contradict one another, reasoning 
must be used to resolve the contradictions, by reference to the 
context and other considerations relevant to the situation.?? 


That in which the presence of the sadhya is in question but 
is ascertained finally is the paksa. That in which the sadhya has 
been ascertained is sapaksa; and that wherein the non-existence 
of the sadhya has been ascertained is vipaksa. Thus ‘ mountain’ 
is the paksa in the example * This mountain has fire". The example 
that we give to support the concomitance applied in arriving at 
the conclusion is the sapaksa—‘the kitchen’. That where in the non- 


| 32. Anumina is the knowledge of the practicant who has listened to the 
Siddhanta £astras. 


Anumina literally means after proof or subsequent knowledge. It is after- 
proof in the sense that it makes use of prior knowledge derived from perception 
Or verbal testimony and helps the mind to march to further knowledge. 
Anviksa is another name for anumaina, i 


33. See Māpādiyam, pp. 152-3. 
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existence of the sadhya has been ascertained is the vipaksa, e.g., 
the lake where the sadhya ‘fire’ is non-existent. To know the 
invariable concomitance between two things, so that when we see 
one of them we may infer the presence of the other which is 
not present to the senses, we must ascertain co-presence of things 
as well as their co-absence. Hence the need for sapaksa and 
vipaksa. That which is without the vipaksa is the barely co-pre- 
sent; that which is without the sapaksa is the barely co-absente 
So to test our conclusion by ascertaining co-presence and co-absence 
is like using the Joint Method of Asreement and Difference. To 
sum up, paksa and sapaksa have the sadhya sought to be estab- 
lished of the paksa while vipaksa does not have it. 


The three kinds of hetu?* are (i) iyalpu hetu (or svabhava 
hetu—this is only another name for dharma); (li) kàrya hetu and 
(iii) anupalabdhi hetu. We have therefore dharmadharmi anumaàna 
(as when dharmi is inferred from dharma), kāryāt-kāraņānumāna 
(and conversely karanat-karyanumana) and anupalabdhi anumana. 


Iyalpu hetu is the particular connotation a word, which can 
signify many things, has according to the context in which it 
occurs. E.g, the; word ‘mā, (ют) can signify any one of a 
number of things, tree, horse, etc. But from the context in 
which it occurs, we can infer what it means. Їп the sentence 
‘or soft 5 љ.5/ ‘wr’ can only mean a tree, a mango tree. S.vagra 
yogin says that this is a case of svabhava linganumana. Of this 
type is the inference that because the universe has been created 
and exists, it has the Lord (Pati) soul (pas$u) and раѓа (bonds). 


Кагуа hetu is the probans which, because of a previous 
knowledge of two things concomitant as cause and effect, helps 
us to infer the cause when only the effect is present. Мпеп we 
Sec Smoke, we infer fire at once because we know that smoke 
is the effect of fire and that the effect cannot be unless there is 
a cause for it. Sivagra yogin says the following are inferences 
of this type. The universe is an effect. It cannot be without its 
causal agent. Therefore the universe points to its cause viz., God, 


34. The Paugkara says, “Тһе probans is twofold, as what is seen in ordinary 
experience and what is seen in its generic nature, Of these, the first is what 
causes inferenee of a thing capable of being perceived, the other causes infer- 
ence of a thing which though existent is unseen” (Pramana patala, verses 43-44). 
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Because the body is unconscious, we infer that there must be some 
intelligent consciousness to pervade and direct it. There can be 
no effect without a cause. So the universe which is an effect 
points to its cause—maya. 


By anupalabdhi hetu we are to understand that in the absence 
of the cause for a certain effect there cannot be that effect. 
Because there is no dew (cause) we know that it is not cold 
(effect); or conversely, because it is not cold we know there has 
been no dew. If there is no Creator, there cannot be the universe 
either; if there is no soul, there cannot be a body; if there is 
no maya (the cause of the universe), there cannot be the tattvas and 
their derivatives. The quality of the cause is manifest in its effect. 
By probans such as these Sivagra yogin says, we can infer the 
objects of knowledge in the Siddhànta philosophy viz., pasa, paśu 
and Pati.” 


Concomitance is twofold, anvaya (positive) and vyatireka 
(negative). According as positive or negative concomitance is 
applied, the resulting inference is called anvayanumana or vyatire- 
kanumana. When we say ‘There is fire here because there is 
smoke, as in the kitchen’, our inference is based on the positive 
concomitance between smoke and fire (between the hetu and the 
sadhya). When we argue, ‘where there is no fire, there is no 
smoke, as in the lake’ we are using negative concomitance.?* 


35. He says that this order of mention is adopted because раѓа is to be 
known and removed first, then pasu (soul) is to be intuited before Pati can 
become the object of perception. 

36. As a matter of fact, the Indian logician classifies inferences according 
to the kinds of probans, as purely positive (probans merely co-preseat), purely 
negative (probans merely co-absent) ‘and positive and negative (i.e., -probans 
being co-present and co-absent) The examples given by the Siddhantin may be 
combined to illustrate positive-negative inference (anvaya vyatireka-anumana). 

For the purely positive cf. the following : 

Whatever is knowable, is namable, as a cloth 
Pot is knowable 
<. Pot is namable. 


For the purely negative: cf. the following : 


Whatever is not differens from the rest (elements other than earth) bes 
no smell- as for example water. 


Earth has smell 
-. Earth is different from the rest. 


We cannot say ‘whatever has smell has difference from non-earth', for ail 
he varieties of earth aro to be considered as the рак;а in this syllogism. 
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This anumana has three members, (pratijfia, hetu and дгзапіа). 
The author of the Siddhiyar says that there are others" who use 
two more members (upanaya and nigamana), 


Let us consider the following examples: 


This mountain has fire (pratijüia 
Because it has smoke (hetu) 


Where there is smoke, there is fire as in the kitchen (uda- 
harana or drstanta). 
This is so (upanaya). 

Therefore it is so (nigamana). 


Here the concomitance between the hetu and sadhya is posi- 
tive. So, it js anvayanumaàna. 


This mountain has no smoke (pratijfià), 
Because it has no fire (hetu). 


Where there is no fire, there is no smoke, as in the lake 
(udaharana), 
This mountain has no fire just as the lake has no 
fire (upanaya). 
Therefore this mountain has no smoke (nigamana). 


Here the concomitance between the hetu and the sadhya is 
negative. Hence this is vyatirekanumana. 


The Paugkara Bha@sya explains the need for five members 
thus: We cannot begin with the udaharana for where the pro- 
bandum and the probans have not been designated, there is no 
expectancy of the concomitance and the statement thereof would 
be a statement of what is not required. If, however, fire is first 
premised and then there is a question as to why it is premised 
and smoke is mentioned as the reason, there is need to know the 
concomitance between fire and smoke. The statement of the con- 
comitance is therefore justified. Nor is it possible to stop with 


37. $ivajüana yogin says those who use the five membered syllogism are 
the Naiyayikas and others. He does not specify who the others are. Niram- 
bavajagiar and Jiianaprakagar do not specify any school at all. Maraijüana 
Desikar and Sivagra yogin.say that the Naiyayikas and $aivas use the five 
membered syllogisin. Maraijiiana Desikar points out that the Bhattas use three 
members whereas the Bauddhas recognise only two members (udaharana and 
upanaya) Those who use only three members to construct a Syllogism argue 
that upanaya and nigamana are really contained in the other three members. 


36 S AIVA SIDDHANTA 


the udaharana for we do not know that in the subject there exists 
the probans as qualified by the pervasion. Since the person who 
is instructed is ignorant of the existence of the probans as so 
qualified, it will not be possible for him to make the necessary 
inference. Even the nigamana, the statement of the conclusion as 
established, is of service in that it indicates the absence of badha 
(sublation) satpratipaksa (counter-probans).** 


Sivagra yogin says that the kevala vyatireki anumana clinches 
the conclusion arrived at by the kevalànvayi. He says that the 
conclusion ‘The universe is false, because it has been made’ 
reached by the anvayanumana (whatever has been created as the 
result of somebody's activity is false, like the pot) is strengthened 
by the vyatireki (whatever has not been created or originated is 
not false, like Pati, раќи and раа). 


Both the anvayi and vyatireki have five characteristics. (i) paksa- 
dharmatva, (ii) sapeksasattva, (iii) vipaksadvyavrtti, (iv) abadhi- 
tavisayatva, and (v) asatpratipaksatva. The first is the presence 
of the hetu in the paksa, e.g., the mountain having a continuous 
column of smoke. Sapeksasattva is the association of the hetu, 
with an instance where existence of sadhya is ascertained. Vipaksad- 
vyavrtti is the non-existence of the hetu in a place where it ought 
not to exist i.e., where sddhya is known not to exist.  Abadhi- 
tavisayatva is the absense of obstruction to an inference by the 
Origination of another sublating cognition. Asatpratipaksatva is 
the absence of obstruction to the sadhya by а couater-probans 
which estabiishes a conclusion contrary to the original sadhya. If 
an inference lacks any one of these characteristics wef have fallacies 
of the probans. 


There are three?? varieties of anumana; (i) pratyaksanumana, 
(ii) anumànanumana and (iii) 4gamanumana. When we infer from 


38. Pref. S. S. Suryanarayana Sastri was kind enough to -translate this 
from the orginal, Pauskara Bhasya p. 538. 


39  Maraijiàna Ое Каг, Jüanaprakaíar and Nirambava]agiar treat these 
as based on pratyaksa, anumana and éabda. Sivagra yogin and Sivajüana 
yogin say that these are mentioned to show that pramanas, in addition to the 
ten examined accepted by some can be brought under anumana. The addi- 
tional pramanas suggested are pürva daríana pramana, vacanalinga pramapa 
and anubhava pramàána. Pürvadaríana pramana is the means by which we 
congnise what has once been already congised. Vacanalinga pramana is that 
means of valid knowledge which.has got for its probans verbal testimony. 
Anubhava pramápa is the means of valid knowledge based on experience. 
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a certain smell that it is the smell of a certain flower even when 
we do not see that flower, guided in our inference by our cognition 
on a previous occasion, we have pratyaksanumana (This is also 
called dharma-dharmi-anumana). 


The intelligence of a person is not something that can be 
directly seen. But from his speech we can infer whether or not 
he is intelligent. If he does not speak sense, we know him for a 
shallow preson. This is anumananumana. 


The Scriptures tell us many things. Sometimes, we make 
inferences on the analogy of what is said in the Scriptures, e.g. 
the Scriptures tell us that the pleasure and pain we experince in 
this life are the effect of the good and evil we did in our previous 
life. On the basis of this statement and analogously we infer that 
what we do in this life will bear fruit in a future life. 


Agamas : 


Agamas*® satisfy certain essenial requisites of significant 
utterance. Тһе requisites are  akaüksa (expectancy), yogyata 
(compatibility), asatti (juxtaposition) and tatparya (knowledge of 
the intention of the speaker by which alone one could distinguish 
between different senses of the word). They fall into three 
divisions: tantra, mantra*' and upadesa. 


The tantra part of the Agamas consists in understanding the 
primary and secondary signification of words (Sabda samarthya 
and artha sámarthya) and the existence of things (vastu sattà) 
dealt with in the karma Кӣода by formulating in a single sentence 
the essence of the text. Care should be taken to see that contra- 
dictions of previous by latter statements are avoided; also, what 
is said in the middle should not be explained in such a way as 
to run counter to statements in the beginning and the end. Follow- 
ing this law of interpretation (which is known as upakramopasarh- 
hara nydya) the tantric utterances are to be understood. These tantric 
utterences teach Vedic ritual like agnistoma sacrifices and Agamic 
ritual like Sivapüji. This procedure comprises the caryà and kriya 
stages of worship. 


40. So called because a means Sivajiiana, ga@-mokga-sadhana and ma 
mala naga. 


41. Sivagra yogin explains this word thus: vs— 55 ange@ey Akers 
Anat: s7b—rafsdp 5. 


Again Veda is thus explained: Gage adug asgeaa flag. 
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The mantra part of the Agamas relates to the yoga-stage of 
worship. Prior to yogic intuition, the soul is to be tuned to the 
proper condition by the withdrawal of the activity of the internal 
organs. The stages of asana (posture), pranayama (breath control) 
etc., must be successively attained before the final stage. Sivagra 
yogin says that in the contemplation of the self as the Lord 
Whom it worships, the devotee can understand from the mantra 
part of the Agamas, the meditation (nyasa), the seer of the 
hymn (rsi), the metre (chandas), the presiding deity (adhidevata), 
the seed-letter of the hymn (bija) and the application of the 
hymn (Sakti) relative to the worship. He says that the mantra 
part of the Agamas helps the devotee by instructing him in these 
ways to practise contemplation of his self as? the resplendent God 
he worships. 


The upadeía part of the Agamas deals with the existence and 
nature of the three verities—Pati, pasu and pasa. In dealing with 
Pati, the Agamas say that He is beginningless and endless, that 
He is nop-different from his eight qualities and that He has 
besides Himself, pa$u and pasa which are different from Him. 
Sivagra yogin says that the upadeía Каја instructs the devotee 
about Siva who is of the form of Intelligence and Who is above 
birth and death; about the soul which has a body subject to birth 
and death; and about pasa responsible for the birth and death 
of the body. He says that upadesa kala speaks about the real 
form of these verities, their pervasiveness and the principle by 
which they are pervasive.** 


Sivajiana yogin takes up for consideration the contention of 
the Naiyayikas that understanding by words like pot, cloth, etc., 
the respective objects that they denote is also to be brought under 


42. Sivagra yogin points out that in the line of the text дэт Сш 
«шеш paw gro yava, the word yu — рш signifying activity 
is used with a specific purpose. There is the possibility of Siva’s nature 
being defiled by His contact and inseparable connection with the mala- 
fettered souls. The author’s aim in usiag the word. denoting activity, is to 
show that in spite of such inseparable connection with the mala-fettered souls, 
Siva is eternally free from mala. He justifies further ‘the use of the word 
“intelligence” spflaer by pointing out that thus alone could the material 
* $uddha māyā which is also free from mala, be excluded. Both Suddha maya 
and the Lord are free from mala but it is only the Lord Who is intelligent as 
well as pure. 
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verbal testimony. He says that as they are not words which refer 
to objects not open to sense gperception and inference the conten- 
tion of the Naiyayikas is not valid. Even as the word, “от” 
denotes a mango-tree by its iyalpu hetu, the understanding of the 
words is to be classed as a variety of inference. So such words 
cannot come under Agama. Again, experience is had by hearing 
about the existence of things. This experience (from hearsay) 
constitutes, claim some, a separate pramana and therefore cannot 
be brought under inference. But if we accept this argument, we 
shall be unable to subsume anupalabdhi under one of the three 
pramanas already recognised. The knowledge that there is no 
cold because there is no snow fall will have to be treated as 
knowledge got by a pramàána"independent of the three recognised 
by the Siddhàntin, 


What is the Siddhantin's view regarding the authority of the 
Vedas and Agamas? This is a controversial matter. In interpreting 
the line, эъти gow a Voc ATV, suoi Śivägra 
yogin and $ivajüána yogin mention the four Vedas along with 
twenty eight Agamas. Sivagra yogin justifies inclusion of the Vedas 
on the ground that both are the utterances of the Lord. Sivajiiana 
yogin refers the reader to Srikantha’s Bhasya where it is maintain- 
ed that Vedas also may be called Agamas. The other commen- 
tators do not specifically mention the Vedas at all. The view 
generally accepted by the Siddhantin is that Vedas, equally with 
the Agamas are authoritative, the only difference between them 
being that while the Vedas are general, the Agamas are special. 


Sivagra yogin examines the claim of the Mimamsakas that 
Vedas alone are valid pramana and not the Agamas. The Mimam- 
sakas give the following reasons: Vedas are not of human origin. 
In fact, no author is mentioned to have written them. The smrtis 
which mention the eternality of the Vedas do not speak about 
any author for „these. They are accepted by the majority of 
worthy people.*? 


The objections to the validity of the Agamas are: (i) that 
they have an author and therefore are not eternal and free from 
faults; (ii) that they are not based on the Vedas and are not 
accepted by the majority of worthy people in the way in which 


43. The Siddhantin says that since the Agamas are based on the Vedas 
of the aforesaid nature, they are also valid. 
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the Vedas and smrtis are accepted. (iii) The summum bonum 
of life referred to in works like the Bharata depends upon the 
Vedas for its elucidation and validity. But no such basis is in 
evidence for the Agamic sayings. (iv) There are contradictory 
statements in the Agamas. (v) The puranas frown upon the pur- 
suit of tantric observances. Again, what is the position of the 
Agamas in the light of the following story? It is said that a 
number of Brahmins cursed by Durvàsa, Dadici, Gautama, Капуа, 
Bhrgu and Upamanyu approached Siva and Visnu for redemption 
from their curse. Siva and Visnu brought the Agamas into 
existence as a means of livelihood for these Brahmins and for 
deluding the “asuras. It is also said that the Dravidian kings 
Sandilya and Citramana were hurled down into hell because they 
practised tantric observances. In view of all these objections the 
Agamas cannot be said to be valid.** 


Sivagra yogin examines first the claim that the Vedas are 
valid because they are eternal and free from faults and that the 
Agamas bave no validity because they have an author. He pro- 
ceeds to show how this statement is unacceptable. 


We know that the Vedas are eternal, But by what means 
do we know it? Is their eternality of their own nature or like 
that of a stream? Not the first, because sounds are non-eternal 
and the Vedas have the form of sounds. Sound is known to be 
non-eternal, even by perception. The ‘ga’, I pronounced yester- 
day was destroyed immediately after it was pronounced and was 
succeeded by another ‘ga’, When a noise is heard, though the 
separate voices constituting that din are not distinguishable, it is 
perceived as having come to an end when it stops. Thus, even 
by perception, sounds are known to be non-eternal The Vedas 
are not eternal because the sentences of which they are composed 
are the grouping of words, the words are the combination of 
letters and the letters are reducible to sounds. 


It may be argued that by rememberance cognition the “ра” 
heard today is recognised as the “ра” heard yesterday and that 
therefore sounds are eternal. The Siddhàntin does not accept this 
argument. When we say that the rice we ate in Cola de$a was 
the same as the rice we had eaten in Benares, what is referred 


44. Sivügra yogin says that the pirvapaksa and Siddhanta of this pro- 
blem have been dealt with by him in his Siddhanta Dipika also. 
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to as the same in both cases, is the quality of rice-ness (vrihitva), 
not the several grains of rice. Even so, when we congnise the 
“ga” heard today as the same as the “ga” heard yesterday, 
what is recognised as the same is the quality of the letter “ga”, 
not the particular letter itself. Thus the letters are  non-eternal. 
Moreover, the *ga' that is pronounced aloud is different from the 
“ga” pronounced softly. This difference is known by perception. 
Thus, the Vedas as composed of sounds, are not eternal. 


If it is said that the Vedas are eternal in the sense in which 
a continuously flowing stream is said to be eternal, the Siddhàntin's 
reply is that even this is a poor justification. It may be argued 
that the Vedas are eternal because they are passed on from teacher 
to taught successively and without interruption, in the manner of 
a perpetually flowing stream. The Siddhantin retorts that the 
deluge of the past and the deluge of the future are known by 
pramánas and so, when the world is subject to destruction, the 
Vedas which are included in the world are also liable to 
destruction. 


Finally, it may be contended that the Vedas themselves 
declare their eternality. The Siddhantin replies that tue Vedas 
are eternal because they are the work of Siva and because they 
persist up to the deluge. Tney have originated from something 
which is eternal and so аге, themselves only figuratively called 
eternal.** 


Does not the Siddhantin himself admit the validity of the 
Vedas? What are his grounds therefor? The Mimamnsaxa’s posi- 
tion is that the Vedas are valid because they are eternal by being 
continuous in the form of ѕарекѕа иссагапа. The Saiva Siddha- 
ntin finds the break between one aeon and another a difficulty 
in the way of accepting the continuity (and therewith the validity) 
of the Vedas. That which is pronounced differently from the text 
of the previous aeon is impermanent for the reason that there 
is a break between one aeon and another. So the Siddhàntin 
says that the Vedas are eternal in the sense that they have for 
their author, Siva the highest reality. His work does not depend 


upon similarity or continuity for its permanence. Siva is self- 


45. Tadutpannatvat tadvyapadesah—It is called so because it has come 


out of that; e.g. Padma is a name for the Goddess Laksmi because of her 
birth from a lotus. 
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knowing and other-knowing. His work does not depend for its 
permanence upon anything but Himself. 


Sivagra yogin says that even as moon-rise is the reason for 
the moon-stone secreting water and the water in the Ganjes rising, 
the eternality of the Lord is the reason for the eternality of the 
Vedas. 


He is a reliable person (apta) who is not himself deluded 
or who is not out to deceive others. The words that such a person 
utters convey sense. The supremely trustworthy person is the 
Lord Siva, Who is beginningless and pure, Who is of the form 
of transcendental happiness, Who is all-knowing and Who creates 
all. Since the Vedas and Agamas are His utterances, they are 
valid.** 


Are we to accept Agamas like the Vama and Kalamukha and 
Bauddha liter:ture as valid? The question arises because Siva 
Himself brought these into existence to help those who are pro- 
hibited forms Vedic studies and to delude the asuras. But it must 
be remembered, says the Siddhàntin, that the same Lord has said 
in the Agamas like the Kamika that these works being external 
to the letter and spirit of the Vedas are not meant to be studied 
by those who are eligible to study the Vedas. Being thus set 
aside by the Lord Himself, they are not valid. 


It will be worth while to indicate the view of Sivajfiána yogin 
in this matter." Though all the daráanas have been brought into 
existence by Siva and are therefore valid, an important considera- 
tion ıs that each one of the dar$anas has been designed so as to 
be understood by people of a certain capacity only. The Carvaka’s 
dull intelligence cannot grasp subtle truths. Hence he is told that 
the gross body is the soul and the dissolution of this body is the 
death of the soul. A low pleasure creed goes hand in hand with 


-€. Sivajfiana yogin raises the question whether there is not reciprocal 
dependence if we say that Agamas are pramana because they are the work 
of the emmiscient Lord Whose existence in turn is established by them. He 
replies: The Lord and His utterance (viz. the Vedas and Agamas) are karaka 
hetu and jüàpaka hetu (as obtain between a person and his utterance when 
he says, ^L, who am so and so have come’). Besides, the validity of Vedas 
and Agamas is first taken for granted as they have been accepted by our 
ancestors, and we {learn from the Vedas and Agamas that the Lord has 
Produced them (cf. Mapadiyam, p. 19). І 


47. Марзфіуат, p. 21. 
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this doctrine. When these dull people thus led by the Grace of 
the Lord Who takes pity on them have their mala partially 
removed by pursuing this path, they doubt the statements that 
the body is the soul and that its death is the soul's death. For 
their edification, the Lord has brought into existence the Bauddha 
literature. By learning the Bauddha doctrine these people feel 
that the body is not the soul. The several darganas have been 
arranged like a flight of steps as it were, each lower one to be 
discarded as each higher one is reached. 


Thus, there is no contradiction between the several darganas, 
if we bear in mind, the people for whom they have been created. 
Each darsana has a validity limited by the existence of higher 
dar$anas and limiting the validity of lower darganas. Thus also 
are the Taittiriya statements to be understood. The statements 
аге: annamaya Ко%а is Brahman; prànamaya koíi is Brahman; 
manomaya ko$a is Brahman; vijiànamaya Коз is Brahman; 
anandamaya ko$a is Brahman. The agent's capacity is the condi- 
tion for each of these statements. Subtlety increases as we go 
from one statement to another. Each earlier statement is meant 
to be discarded as we understand the succeeding statement. Thus 
we go up to the final stage. 


_ Agamas аге of two kinds: $rauta and agrauta. The гаша 
Agamas are dependent upon the Vedis and are full of their 
essence; not so the аќгаша. The former Agamis are accepted 
but not the latter. The agrauta Agamas have been declared by the 
Lord in order to delude some people. These Agamas are Vàma, 
Pasupata, Lakula, Bhairava, etc. Thus when the smrtis, like the 
Manusmrii forbid tantric practices, we are to understand the pro- 
hibition only with regard to the Agamas like the Vāma which 
are in conflict with the Vedas. 


The reliability of sentences varies as the sentences range from 
those of men to those of the Lord. (In the last resort, Siva 
alone is the absolutely trustworthy person) The statements of 
1815 cannot be sublated by the statements of ordinary persons for 
the rgis are greater āptas than ordinary people. Likewise the state- 
ments of the deities are superior to those of rsis. The statements 
of Brahma stand higher than those of other deities, and those 
of Visnu sublate the statements of Brahma. In this hierarchy, 
Rudra and Siva come next. $iva is the highest and He is the 
most trustworthy. The trustworthiness and pervasiveness increase 
as we go higher and diminish as we come down. All those 
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éastras which do not conflict with the Sivagamas are valid; and 
all those that conflict with them are invalid. The sastras are 
valid to the extent to which they have been pervaded by the 
Sivagamas. 


The Bharata is quoted to support the statement that Siva 
is the author of the Agamas. It says, “‘Even as Mahesvara is 
the author of the Agamas like the Kamika, the son of Satyavati 
is the author of the eighteen purāņas ". 


We are told that the jüana mārga has been set forth by the 
Lord, in the form of sound (naàdatmaka). We are told also that 
the Lord is without parts. How does the pronunciation of words 
and sentences come about, if the Lord is without parts and there- 
fore without the organ of speech? This is not a matter for 
surprise or doubt because the Lord whose cit-Sakti is all pervasive, 
can produce sounds even without the organ of speech. It is only 
in the case of mala-fettered souls, the pervasiveness of whose 
cit-Sakti is limited that there is need for organs of speech etc. 


When Siva’s cit-Sakti, intent on creation, turns towards bindu 
i.e., Suddna maya, (sound) is produced. Nada is the source of 
origin for the words, pa$.anu, madhyama and vaikhari. The 
sounds, according to the different faces*® of the Lord from which 
they proceed and according to the succession of teachers to whom 
they were imparted assume the form of Vedas and Agamas. The 
Vedas and Agamas teach about the way of activity (karma mārga) 
and the way of knowledge (јйапа marga). At this stage, certain 
questions may naturally arise. How did the sounds, thus spoken 
of originate? How did mantras and tantras arise? What are 
their differences? What are the means for realising what is 
taught? Are there differences in the attainment of what is taught? 


When the gracious Lord whose activity is unmotivated agitates 
bindu through His cit-gakti, Brahmà-like a (Фф) is born. Cit-Sakti 
which exists inseparably with the Lord and which agitates $uddha 
maya is known as yoga-mayà, because it is the controller of maya. 


48. The reference here to the ‘faces of the Lord’ is not to the Supreme 
Lord. What Sivagra yogin says elsewhere may help us to understand the 
position. ' Tsose who are united to body etc. are only directed creators. 
Because of the union of the Energy with the partially perfect Anantesvara 
and others, these are able to discharge their respective functions. Siva's form 


is ofthe nature of pure intelligence ; it is neither gross nor subtle nor is 
it a void." 
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From bindu which is the cause of names, forms and the 
world when agitated by the cit-Sakti of the Lord, the Sastras arise 
in the form of sounds, Then, like the untainted brightness of the 
winter moon, the lower bindu arises, assuming a coiled form. From 
that bindu begins a process of expansion by which süksma, 
раќуапії, madhyama and vaikhari emerge, each previous one causing 
its successor. 


In the lower part of bindu Sakti agitated by the Lord's desire, 
there arises a Sakti known as Ambika. From Ambika emerge, like 
the moon's light, three $aktis. They are Vàma, Jyesta and Raudri. 
Vama is coiled up like a sleeping serpent, Jyestà is straight as a 
Stick, Raudri is like a bifurcated horn. 


Маа taking оп a lower form becomes Jaya, Vijaya, Ajita 
and Parajita. Besides these, there are twelve other Saktis—from 
Nivrtti to Anasrita, aggregating to sixteen Saktis. 


The entire universe from the Siva tattva to the prithvi tattva is 
pervaded by these $aktis. From these $aktis: the fifty letters com- 
mencing from a are produced. Sivagra vogin reserves the details 
to recount them later. The way in which the letter a took shape 
is this. Raudri is the head, Vama is the face, Ambika is the 
arm. Jyestà is the straight primal body—a has been thus described. 
Siva's Sakti, of the form of a, is differentiated into fifty letters 
ranging from a to ksga. 


Without the Sakti, which is of the form of letters, which is 
gracious and which is of the form of sounds and meanings, there 
is neither the world of names nor the world of forms. Thus, 
these letters are necessary for all attainments. The Lord's cit-$akti 
is the womb for these; the Lord is the instrument (nimitta) and 
bindu is the material. Effects must follow from their causes in 
accordance with the activity of the souls. Hence, the karma of 
the souls is the accessory cause. 


Letters, being many and inert, do not exist apart from bindu. 
They are created from bindu by the Lord. Whatever has been 
created is subject to destruction. But, because these letters persist 
up to the deluge, we say the Vedic utterances are eternal. Letters 
are of the form of audible sounds, words are the result of letters 
being grouped together; and the sentences are the results of 
words being put together. 
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Vedas are said to be self-originated because they arise as 
sounds from bindu by the activity of the Lord’s Energy rather 
than by the use of palate, teeth, tongue etc. These sentences give 
rise to meaning helpful for scriptural and worldly business. These 
letters are the originators of the world and so are in the place of 
a mother to the world. The letters themselves arise out of the 
activity of the Lord’s Energy; and thus they have Siva for their 
originator. 


The presiding deity for the sixteen letters beginning from a 
is Siva; and His Consort is the presiding deity for the letters 
ranging from k to ksa. If we divide these letters into eight classes 
the presiding deity for the sixteen letters from a is Vinayaka, and 
the seven mothers, Brahmi etc...... are the deities for the sentences, 
having the sounds of the letters from k to kga. 


The letters are the instruments of the gracious Lord and 
therefore are themselves sometimes called the Lord. These letters 
which are the originators of the world are. known as jadnasakti. 
From the jadnagakti words of the form of sounds and objects 
(cbjects that move and objects that are stationary) and words of 
the form of meaning gradually arise in a regular order. Siva 
br ngs into existence, the Vedas and Agamas. The material used 
is the Energy which is of the form of letters. 


But, it was previously said that Siva is without form, that 
He is without the organ of speech. How, then, can He be said 
to be the cause of these $astras? If we say that He had a form 
to bring about these, shall we not be attributing parts and form 
to Him? No, He need not have parts and form. Even as by 
the fiat of His Will He causes the letters to be born from bindu, 
Н> causes $üstras to come into existence without having an organ 
of speech. In the minds of the wise vijiànakalas whose mala is 
ripe for removal, He causes jñāna to arise. Unembodied, He 
causes intuitions to arise in their minds. He does not need a 
form in order to impart wisdom to them. 


How, then did the succession of teachers start in the matter 
of scriptural teaching, if Siva has no form? 


Commencement of all activity for Siva is for the sake of the 
souls. So, He Who by His own desire, has the perfect form, 
comes to have a form constituted by the five mantras. Isana 
mantra constitutes the head of the Lord; Tatpurusa is the face: 
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Aghora is the heart; Vamadeva is the navel and Sadhyojata is 
the form. His six qualities like omniscience, contentment, beginning 
less conciousness, undiminishing Energy etc., are embodied in the 
six parts, heart eyes etc. 


Does the Lord also have parts even as souls associated with 
kalàs come to have parts? No, because His body is not constituted 
of skin, bones etc., as the human body is, He is without parts. 
He takes on a form constituted by the five mantras, so that 
souls may worship Him by contemplating this form and so that 
faastras may be originated. Though He is without parts, parts 
are figuratively attributed to Him. 


He originates the Vedas and Agamas like the Катіка in 
many million chapters and in particular metres. Having thus 
brought the Astras into existence, He causes the cognitive and 
conative faculties of those vijfianakalas whose mala is ripe for 
removal, to shine, by removing their mala. Among them, to the 
ten Sivas, like Pranava Siva and to eighteen others, like Ekaru- 
dra, He gives to each, one Agama through all His five faces. 
Thus we come to have the twenty eight Sivagamas, ranging 
from the Катіка to the Vatuja. Thus Vedas and Sivagamas which 
have bee declared by the supermely trustworthy Siva are valid. 


Validity has been conceded to the śāstras declared be Siva. 
Does not one gain wisdom and release by studying the sastras 
written by great sages like Kapila and Sandilya? All these sages 
have written about twenty four tattvas only from prakriti down- 
wards. They have not dealt with the 'welve tattvas above prakrti; 
and they have not spoken about Siva who is above the thirty 
six tattvas. Hence wisdom and release supreme are to be gained 
only by hearing and contemplating the Agamas declared by Siva. 


Eligibility : Who are the people entitled to study the Siva- 
gamas? Is it only the Südras and women and those who are 
called twice-born merely because of their birth, as in the case 
of the purapas and itihàsas? Or is it people of all four castes? 
The answer is the people of the first three castes and Sidras 
and women who satisfy the following conditions. They must be 
pure—th.y must not take prohibited food and drinks. Their 
parentage must be pure both on the paternal side and the mater- 
nal side. They must have received Siva diksa and must show а 
genuine desire for gaining release. Sivajfiana yogin distinguishes 
between {ооой Südras and bad $üdras. What was ‘said about 
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‘those who are twice-born merely by birth’, is enough indication 
that not only Südras and women but the people of the other 
three castes also are eligible for the study of the Agamas only 
in so far as they are pure. 


Validity, Error and Truth: Is validity for the pramàgas 
intrinsic or extrinsic-given to them by something different from 
them? What is valid knowledge? 


The Bauddhas say that that cognition gives valid knowledge, 
the objective content of which gives rise to fruitful and not 
futile activity. Valid knowledge is the cognition that does not fail 
to accord. But this insistence on awareness of practical effici- 
ency is not sound because it is vitiated by the defect of non- 
pervasion in respect of inferences whose content are in the past 
and the future.‘® Moreover, there is practical efficiency in 
memory cognition (smrti jààna) and determinate cognition  (savi- 
kaipa jfiàna), neither of which is a pramana for them. 


The Prabhakaras say that experience (anubhüti) is valid 
knowledge—experience that is other than remembrance. Remem- 
brance is said to be the cognition generated by the impressions 
of previous cognition. This contention is not valid. There is 
contradiction between the earlier and later statements made by 
the Prabhakaras. They establish first the intrinsic validity of the 
cognition of the sense of the Vedic texts, which cognition results 
from the remembrance of the word-senses. Forgetting this later 
they straight away declare validity for such experience alone as 
excludes remembrance. Moreover, there would not result what 
is here considered validity for memory cognitions even in respect 
of their own existence. In memory cognition, there being no 
exclusion of the nature of remembrance, there is not the nature 
of experience. Thus the Ргабһакагаѕ contradict their own thesis 
that there is validity for Vedic texts. Their contention that ex- 
perience other than remembrance is valid knowledge is untenable. 


біуајйапа yogin rejects the contention of the Naiyayikas that 
validity is extrinsic. He says that when a cognition is invalid, 
this defect itself is known through another cognition. Thus the 
contention that validity is extrinsic is unsound. Validity is intrin- 
sic and it is invalidity which is not so. 


49. See pp. 20-21 of this book. 
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The Siddhàntin's position is that since cit-Sakti abides іп the 


(three) pramanas and is necessary for all knowledge, validity is 
intrinsic. 


Doubt and Error: In dealing with invalid perception, ‘the 
Siddhantin considers the case of doubt and error. Due to the 
existence of some common quality in two things, we may not feel 
sure about one of them being the thing it really is and not that 
to which it bears resemblance. Thus we may doubt whether a 
thing we see is a post or a man because uprightness is common 
to both. The usual example for error is a piece of shell being 
mistaken for silver. Here again, the shiny part which is common 
to both is perceived, whereas the underlying black triangular part 
of the shell is not perceived. Likewise rope is mistaken for 
snake because the one appears coiled like the other. 


The siddhantin’s position is similar to the Naiyayika’s 
(anyatha-khyati).°° The important point is that ‘what serves as 
the subject of an erroneous judgment (‘this’) is actually given; 
the predicate also is, though elsewhere and not here’. The 
Siddhantin, thus differes from the Madhyamika who says that the 
non-existent is perceived (asat-khyati). 


It is obvious that the Siddhàntin's theory of error differs from 
the Advaitin's also. The Advaitin's theory is known as anirva- 
caniya-khyati. Briefly, it may be stated thus: The content of 
error cannot be unreal because it is cognised. It cannot be real 
because it is sublated. And it cannot be both real and unreal, 
because there would then be violation of the law of contradiction. 
Since there is no other alternative left,, it is said to be indetermi- 
nable, anirvacaniya. The Siddhàntin's position is that in shell- 
silver perception or rope—snake perception, the difficulty is re- 
moved when the two are independently perceived. He points out 
that the rope is similar to the snake and shell similar to silver, and 
that one cannot be said to be wholly real and the other wholly 
unreal. The substrate (shell or rope) and the super-imposed 
(silver or snake) can be cognised independently as they are. In 
fact, it is because they have been so perceived that on occasions, 
one of them is taken for the other. 


S08 2ле a term which indicates that the discrepancy found in error is 
in regard to the predicative element’. Outlines of Indian Philosophy, p. 253. 
51. Ibid. 


H-7 
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Truth: What is the test of truth adopted by the Siddhantin? 
It is clear that he has no sympathy with the Naiyayikas’s corres- 
podence theory, as seen in his rejection of the latter’s claim that 
validity is extrinsic. He repudiates the ‘fruitful activity’ test also, 
as was seen in his criticism of the Bauddha doctrine. The sugges- 
tion has been put forward? that inclusiveness and harmony may 
be said to be the Siddhantin’s test for truth since he concedes 
that even the Caryaka system has a measure of truth in that it 
recognises at least the four elements. Indeed, the several systems 
can be arranged in a hierarchy, each system being suberseded by 
one higher than itself and thus at one end, we have the works 
of human beings and at the other, the Sivagamas. But the author 
of this suggestion observes: ‘It is not possible to say that the 
Siddhantin has neglected the aspect of harmony, since that neces- 
sarily forms part of any intelligible conception of inclusiveness ; 
but he does not appear to have placed that in the foreground of 
his critical consciousness as much as he ought to have’.>* 


It is necessary, therefore, to invite attention to certain points 
which indicate the Siddhantin’s attempt to achieve harmony equally 
with inclusiveness. The account given of the origin of Saiva 
Sicdhanta as a definite system is interesting. Nandi Devar 
approached Srikantha Parameévara with the request that his doubts 
might be cleared and the truth briefly revealed to him. His plea was 
that as the Vedas and Agamas were very elaborate, the authors 
of the several Sastras took only so much as they could understand, 
just as out of the vast waters of the oceans only as much as a 
vessel can contain can be taken out in each vessel, with the 
result that there resulted contradictions. Srikagtha was thereupon 
pleased to set forth briefly in Saiva Siddhanta the truth of the 
Vedas and Agamas. aiva Siddhanta, then, is an attempt to 
resolve the contradictions and present truth as a systematic whole. 
If the parts alone are viewcd, error and contradiction are bound 
то occur. 


S.vajfiana yogin refers to the story of the blind men and the 
elephant in epl iung verse 13 of the Eighth Sūtra. Не says : 
“© Blind men who feel with their hands the several parts of an 
eiepuant maintain in their ign rance of the other parts that the 


52. Professor 5, 5. Suryanarayana Sastri in an article entitled Truth in 


Saiva Siddhista. 
53. Ibid. 
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elephant is the part they feel. One who is able to see well knows 
that the several parts the blind men have felt are but parts of 
the whole, which is the elephant. Hence the characterisation of 
the elephant by each blind man is also true to a certain extent. 
It requires to be supplemented by the vision of one who is able 
to see the whole elephant. Likewise, the several philosophical 
systems conflict with one another because out of the wealth of 
the Vedas and Agamas, they are able to take only a part, mistak- 
ing it for the whole, in their ignorance. Saiva Siddhànta attempts 
to bring together in harmony the truth contained in the different 
systems. 


Another point for consideration is the spiritual eligibility of 
persons.* In so far as the Lord Himself is taken as the author 
of all systems and works, their differences can be accounted for 
in terms of the grades of spiritual eligibility of the persons for 
whom they are intended. Persons are gradually led up from the 
lower to the higher, the less inclusive to the more inclusive, e.g., 
the declarations in the Taittiriya “ Annamaya koga is Brahman”, 
“ Prāņamaya koga is Brahman”, etc. It is “lke holding grass 
before cows to catch them” as the Sdta Samhita has it. A per- 
son’s interest is arrested by something he can understand and 
then he is led forward. These considerations, involved in claiming 
the Siddhanta as the highest truth, show that not mere inclusiveness 
but harmony also is in the foreground of the Siddhantin's cons- 
ciousness. Inclusiveness and harmony are the essential features of 
coherence and so we can sum up the Siddhantin's theory of truth 
in one word as Coherence. 


Fallacies: (Guo) Fallacies relating to the subject are four 
(paksabhasa); fallacies of the probans (hetvabhàsa) come under 
three heads and by further sub-division, we have twentyone fallacies 
in all; fallacies of example (drstantébhasa) are eighteen in number ; 
and Occassions for Reproof (пісгаһаѕіһапа) are enumerated as 
twenty-two. Altogether there are sixty-five fallacies.*? 


54. See Mapadiyam, p. 21. 

55. Maraijfiana Desikar and Sivagra yogin alone explain and illustrate 
the fallacies in some detail. Nirambava]agiar illustrates fallacies of the subject 
and Occasions for Reproof, leaving the fallacies of the probans and fallacies 
of example with a bare mention. Śivajāāna yogin and Jianaprakasar explain 
the fallacies and say that to illustrate them would be to swell the commen- 


tary, Jüanaprakaéar refers the reader to Магаіјйзпа Detikar's commentary for 
examples. As for the commentaries of Maraijiana Desikar aad $ivzxa yogin, 
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It is worth while to refer briefly, to the other schools of 
Indian Philosophy before we explain and illustrate the fallacies. 
Dr. Keith says that the treatment of fallacies in both the Nyaya- 
Sūtra and the Vai$egika-Sütra is brief and simple, standing in 


curious contrast to the elaboration of this topic by the later 
text. "5 


The Nyaya-Sütra runs: 
Savyabhicara-viruddha-prakaranasama - sádhyasama - kalatata 
hetvabhasah. 


Savyabhicara (discrepant) is reason which leads to more than one 
conclusion (anaikantika). Viruddha (contrary)—is reason which 
leads to a conclusion opposed to the established one. 


Prakarapasama : (‘equal to the question’) reason which raises 
the very question to be answered—later considered equivalent to 
satpratipaksa—counter-balanced reason for which there is as much 
or as little justification as there is for considering it equivalent 
to badhita—contradicted reason. 


Sadhyasama: (equal to the conclusion) reason which itself 
requires proof like the conclusion--later classed with asiddha— 
unreal reason. Kalátita is that for which the time has gone by. 


The Vaisesika recognises only three types of fallacy: aprasid- 
dha (the unproved), asat (the unreal) and sathdigdha (the doubt- 
ful). Asat and sathdigdha correspond to the later asiddha and 
savyabhicára.?" 


their lists are not wholly in harmony and explanation of identical fallacies 
is marked by differences. 


Eg. Bhagasiddna, is for Maraijüana Desikar, the fallacy of lack of fuil 
регуаѕіоп in the probans; for Sivagra yogin, it is lack of pervasion of the 
subject by the probans. 


The explanation of the fallacies here is based on Sivajüina yogin's 
commentary and the examples are taken from Muthiah Pillai commentary. 
56. indian Logic and Atomism. 


57. This is according to the Vaisegika Sūtra translation. Dr. Keith 
seems to make out only two...... , it states a definition of a fallacious reason 
or non-reason (anapadesa in his terminology. in which apadesa replaces hetu) 
as that which is unproved (aprasiddha) that is, which is not shown to be in 
invariable concomitance with the consequence. Of the fallacious reason two 
species are mentionzd—the unreal (asat) and the doubtful (sadigdha) which 


correspond accurately enough to the later asiddha and Savyabhicara. Cf, 
Indian Logic and Atomism, p. 137. 
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Gautama recognises Occasions for Reproof also and enume- 
rates them as twenty-two. 


We see then, that paksabhasa and drstantabhasa recognised by 
the Siddhàntin are not recognised by the Naiyayikas and Vai- 
$egikas.?? The Buddhists characterise a train of reasoning as fal- 
lacious not only if its middle term is defective but also if the 
subject matter or thesis cannot be sustained, that is, if it is refuted 
in advance by the proof of the opposite, or if the examples which 
serve to show the correctness of the middle term are not valid, 
being badly chosen. The Jainas also recognise paksabhasa and 
drstantabhasa. The objection of the Naiyayikas is that if the 
thesis is in itself true or false there is little use in recourse to the 
middle term. Dr. Keith says that an examination of the fallacies 
adduced in the Buddhist school shows useless repetition. Vatsydyana 
and the schools after him accept clearly the doctrine that the 
thesis is neither true nor false in advance; it is a subject of 
doubt which is resolved by the use of the middle term, or as 
Annam bhatta has it, the subject (paksa) is that which possesses 
the conclusion in a doubtful form (sathdigdha sadhyavàn). 


Fallacies of the Subject: Sivajüàna yogin says that fallacy of 
the subject is the partial resemblance to the subject leading it to 
appear like the subject. But it lacks the characteristics of the 
subject which possesses the conclusion sought to be established 
and is one of the requisites for inference. Fallacies of the subject 
are of four kinds.*? 


(i) Non-existence of the subject: ( зия Gurus DOITS) 


The sky-lotus is fragrant 
since it has the quality of flower 
like the lotus in the tank. 


58. To the contention of the Naiiyayikas thu the fallacies of the subject 
and the fallacies of the example can be subsumed under the fallacies of the 
probans, Sivajiina yogin replies that a consideration of the characteristics of 
the subject and example shows the necessity for recognising fallacies of each 
as distinct from ths fallacies of the probans. 


59. Maraijàāna Desikar and Nirambayilagiar classify them under the 
following names (i) paksibhasa (pratyak,abhisa) (i) anuminibhasi (ii) pa- 
üjüabha:a (svanuminibbasa) and (i) vacanāohāsa. Maraijiáaa Desikar says 
that these are also characterised as aprasiddha-vigesania, aprasiddha visesya, 
aprasiddnobhaya and aprasiddha-asam»andha. 
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Here there is no subject (sky-lotus being non-existent), to 
possess the probandum. 


(ii) Partial non-existence of the subject: (groofiupd Әит (9 
RH wu 81 09%т53). 
Sound is non-eternal 
since it is visible 
like a pot. 


Here sound is the subject which possesses the probandum i.e., 
non-eternality but it does not have the probans ‘being visible’ 


(iii) Being the subject of a thing already established as existing : 


(519915 5 GiLirmu 51. OUI). 
The kitchen has бге 
because it has smoke 
like the places where smoke is seen. 


Here the fire in tbe kiichen is what is already known to be 
present. The subject is that where the presence of the probandum 
is doubted (sarhdigdhasidhyavan); it is not that which possesses 
an already established probandum. 


(iv) Being partially the subject of a thing that is established: 


(Bivins Фити Oath шот Cou 3 ). 
This liquor has been drunk by A 
because it is a liquid 
like milk. 


Here the subject (liquor) cannot possess the probandum be- 
cause what was drunk cannot be shown; we know only that 
some thing was drunk. It possesses the probans, liquid nature. 
Hence this is a fallacy of the subject which possesses the pro- 
bans but not the probandum. 


Fallacy of the probans: Sivajüana yogin says that the falla- 
cious probans lacks the characteristic of being present in the 
subject while it pervades the probandum: and, agreeing with the 
probans partially, it appears as the probans. Fallacies of the 
probans are of three kinds.'? 


60. Maraijiana Deiikar attempts a reconciliation of the author's state- 
ment with the Pauskara which recognises five kinds of fallacies of the probans. 
Satpraupaksa is the counter balanced reason i.e, one for which there exisis 
another reason which proves the contrary of tbe consequence. As it 1s 
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(i) that which has not been established (asiddha), because it 
is unreal ; 


(ii) that which is the contrary (viruddha) because it leads to 
the opposite conclusion. 


(11) that which is discrepant ог not one pointed (savyabhi- 
cara) because it leads to more than one conclusion. 


This classification is somewhat like the Vaisesika classification 
into aprasiddha (the unproved), asat (the unreal) and sarhdigdha 
(the doubtful). 


We have to note that hetu or the reason adduceed for a 
conclusion plays an important part in determining the validity 
thereof. If the reason is incorrect, the conclusion also will be 
wrong. In such cases, there will naturally be only a semblance 
of reasoning. 


(i) Probans not having the subject: (aniio sy). 
The sky-lotus is fragrant 
because it has the quality of being a flower 
like the lotus in the tank. 


Here, the probans, quality of being a flower. does not exist 
in the subject, because the subject (sky-lotus) is non-existent. 


(ii) Existence in the subject not ascertained: 
(aTi Yno эр лш ит 25 5). 
Pot etc., are of the form of primal atoms 
because they are eternal 
like the atman, in the Paficaratra system. 


The probans, eternality, is not ascertained in the pot etc. 


3 


(iii) That which does not exist: (бэтсъ лде) g). 
Sound is non-eternal 
because of being seen 
like visible form. 


Probans does not exist in the subject. 


equallv weighted on both sides, there is no inferenee at all one way or the 
other for either is equally :possible. Hence it is no fallacy. In badhita 
(kalitita) the conclusion flies in the face of truth and this contradiction may 
be proved not merely by argument but by direct perception or other recog- 
nised means of proof. Maraijfiana Desikar says that it can be subsumed 
under viruddha (contrary) Sivagra yogin says that kalatyapadista and pra- 
karanasama are only slightly different from the three others. 
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(iv) Existence of the probans not being ascertained: 
(CITESTI A Mucus 51 ). 
When there is doubt as to whether it is smoke or dew, 
taking it for smoke and arguing 
This mountain has fire 
because it has smoke 


Here the existence of the probans, ‘having smoke’ is not 
ascertained. 


(v) Not having the qualification of the probans: 
(Germen ar alGet_coorblovev 5 ). 
Sound is non-eternal 
because it is a visible quality 


The qualification of the quality visible is not found in 
sound. 


(vi) The qualification of the probans not being ascertained: 
(Qaru eS sr exr(pssore»ib 9 ипин gs ду). 
Kapila is subject to likes and dislikes 
because he is a person without philosophic wisdom. 


The qualification without philosophic wisdom is a matter for 
doubt; hence the qualification is not ascertained. 


(vii) Qualified probans where the qualified is absent : 
(Gareu ет 9068519 w vw эу). 
Sound is non-eternal 


being a substance cognisible by the intelligence like a 
pot. 


Here the qualified, substance-ness is absent from sound. 


(viii) Qualified probans where the qualified is not ascertained: 
(GsrTqsu&s oT 905919 илрейторш 9 uin m 33; ). 
Kapila is subject to likes and dislikes 
because he is without philosophic wisdom associated 
with the quality of being a person. 


Here, the qualified without philosophic wisdom is a matter for 
doubt. Hence it is not ascertained. 


(ix) Partial non-existence of probans : 
(Geresuntb g ыгыр 60,3). 
The self and body are non-eternal 
being products 
like the pot. 
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Here the probans, products, is non-existent in one part of 
the subject (ie., the self). 


(x) Partial non-ascertainment of the existence of the probans: 
(Gememunb cpm ы&фзыр 9 como 9 пинин m5 51). 
The self and body are eternal 
because of not being created 


Here the body being not created is a matter for doubt. Hence 
the existence in one part of the subject is not ascertained. 


(xi) Probans not acceptable to the other: 
(Qarb USSE Limo so Hi). 
Sound is non-eternal 
because of being created 
like the pot. 


Sound being created is not acceptable to the Mimamsaka. 


(xii) Pervasion of the probandum not being ascertained : 
(F755 SCSIO ешп jd ujcssremio 9 nSuILIL.I 5,5). 
Everything is momentary 
because non-existent 
like water-bubbles. 


There is no means of ascertaining the co-occurrence of momen- 
tariness and non-existence. Hence the pervasion ‘of the probans 
by the probandum is not ascertained. 


(xiii) Pervasion brought about by artificial means : 
(seu дв) д eur ju sp ui I). 
Mango-fruit is tasty 
because of being soft 
like a plantain. 


Here the co-occurrence of (sweet) taste and softness is brought 
about by artificial ripening of the fruit. 


(xiv) Establishing the opposite of what is sought to be established: 
(шду s% Quri ёт Unis). 
Sound is eternal 
being an effect. 


| The probans being an effect establishes non-eternality which is 
just the opposite of what is to be established. 
H-8 
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(xv) Being the subject of a counter probans which leads to the 
opposite conclusion : 


(Dawi Quri тати 190968 љт@у gma ә 1 вг 
Aaron amor si). 
Sound is eternal 
being audible 


The previous argument is to be taken along with this. (The 


result is to establish the non-eternality of sound when its eternality 
was proposed to be established). 


(xvi) That which is contradicted by sense-perception : 
(FILA ANOU io mie riri ASAIO euma s). 
Fire is not hot 


because it is a substance 
like water. 


We know, as a matter of fact, that there is heat in fire. Hence 
the probans cannot establish the absence of heat in fire. Direct 
perception contradicts this fallacious argument. 


(xvii) That which is refuted by inference :** 
(amab JTOAUUTY юп и. 0% тот ame). 
Karma is eternal 


because it is beginningless 
like the soul. 


This inference can be refuted by another e.g., 


Karma *is non-eternal 


because of being the result of the activities of the 
mind, speech, etc., 
like the pot. 


The probans ‘ beginningless’ is thus rendered ineffective. 


(xviii) That which is refuted by verbal testimony : 
(Boy ANOT DYI ASAS (Б) ame 5). 
All effects are without a first cause 
because they arise in the middle 


61. In re: to this and the following cf. the following: “ Thus the con- 
tradicted reason (badhita) figures in Prasastapida as part of the contrary 
(viruddha) in the shape of tbe reason contradicted by the text of the school 


(agamabadhita) and this can be traced further back to the antinomic reason 
(viruddhavyabhicarin of the Buddhist logic) ". 
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But we have heard it said in the sacred works that effects 
have a first cause. Hence the probans they arise in the middle is 
tendered ineffective, by verbal testimony, to establish the non- 
existence of a first cause. 


(xix) Being found not only in the subject and the example but also 
in the counter-example : 
(Hinshaw Ss dog ular бт n) Maas HCH CF msi u1 г). 
This mountain has fire 
because it is ascertainable by the means of valid 
knowledge. 


Неге we can see that being ascertainable by means of valid 
knowledge applies not only to the subject and example where we 
find fire but also to the lake (the counter-example) where we do 
not find fire. 


(xx) Being found in the subject alone without being found in the 
example : 
(305% 5210 Ga moder à) Liesenuyr 5 em ud ocr or 51). 
Sound is eternal 
because it has the quality of soundness. 


Here the probans quality of soundness pervades the subject 
alone without pervading any eternal thing that can be given as 
an example. 

(xxi) Last comes that for which there is no example or counter- 
‘example: (=иФљейиФ%тог әрі eeu 5,3). 
Everything is non-eternal 
because of being cognisable by the means of 
knowledge. 


Here everything is the subject, so much so, that there is 
nothing left to be the example or the counter-example. 


Fallacies of the example:*? Example is the place for the 
ascertainment of the co-occurrence of the probans and the pro- 


62. Sivagra yogin classifies fallacies of example under two heads: sadhya- 
vikala and sadbana-vikala and says that in all we have eighteen fallacies in 
relation to positive inferences and negative inferences. Sadhya-vikala is the 
absence of the thing sought to be established and sadhana vikala is the absence 
of the probans for the thing sought to be established. 


Also cf. the following in the aiva Bhàga. “ These fallacies of the exam- 
ple are discussed in the science of logic; why then are they not discussed 
here? They are not mentioned at first, since thty can be included in falla- 
cies of the probans, like asiddha. But since they are mentioned in the Sivagama, 
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bandum. If, then, an example occurs in which the characteristic 
of the examples, i.e., the pervasion of the probandum by the 
probans is lacking, we have a fallacious and not a correct example. 
Such fallacies are nine in positive inferences and nine in negative 
inferences, thus aggregating to eighteen in .all. 


Nine fallacies which arise in positive inferences are: 


(i) That which has not got the probandum: 
(er SUOL Батат ay). 


Mind is non-eternal 
because it has colour 
like the primal atom. 


In the example, we do not have the probandum i.e, the 
primal atom is not non-eternal. According to the Naiyayikas, the 
primal atom is eternal. 


(й) That wherein the existence of the probandum is not ascertained: 
(гт 5 шаро вро rBlésuSssiLiL m SSI). 


He will become a king 
because he belongs to the lunar dynasty 
like the prince who is the heir apparent to the 
throne. 


In the example, the probandum becoming a king, is a matter 
for doubt and hence is not ascertained. 


(iii) That which has not got the probans: (9 51969: 55тәт SS). 
Mind is non-eternal 


because it has colour 
like karma. 


In the example (karma), there is no probans (having colour). 


(iv) That wherein the existence of the probans has not been 
ascertained: (er aoyo ru Ss iL m 8,3). 
Devadatta is devoid of perfect knowledge. 
because he has likes and dislikes 
like the man in the street. 


they are treated here separately, That is thus said in the sacred Paugkara 
“ The fallaciousness of the drstánta which was indicated is now stated in detail. 
When it is said that sound is eternal, since it is pervasive, like ether, the 


example is devoid of the probandum: similarly there would be failure of the 
probans and so on”. 
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Here the presence or absence of likes and dislikes in the 
man in the street is doubtful and has not been ascertained. 


(у) That which has neither the probans nor the probandum : 
(етир gayb w 55THT SS). 
Mind is non-eternal 
because it has colour 
like ākāśa. 
In the example ākāśa, the probandum (non-eternality) and the 
probans (having colour) are non-existent. According to the 
Naiy&yikas, акаа is eternal. 


(vi) That wherein the presence of the probandum and the probans 
have not been ascertained : 
(ema uapa cy Faymrmuuyph rélécaSser тӘ). 
This man will go to heaven 
because of virtue gained in a previous life 
like Devadatta 


In the example, the presence of the probandum (going to 
heaven) and the probans (having virtue gained in a previous life) 
are to be ascertained, they are not certain. 


(vii) That which has no existence:  (Gemqmunóleoeo зу). 


Mind is non-eternal 
because it has colour 
like the sky-flower 


The sky flower being non-existent, we really do not have an 
example here. 


(viii) That the existence of which is not acceptable to another : 
(QFTHULPSTOW Lig DISH oT иті тат). 
He is devoid of perfect knowledge 
because there is doubt about the possibility of 
perfect knowldge 
as in the case of Devadatta who is to come. 


Here, Devadatta’s coming and there being doubt about his 
perfect knowledge have not been ascertained and so are not 
acceptable to another. 


(x) Pervasion being brought about artificially : 
(Qewdmsut@Aus вуйилт Stu st и зы). 
This fruit is tasty 
because it is soft 
like the plantain 
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But the taste and softness of the plantain have been brough 
about by the artificial ripening of the fruit. 


Nine fallacies in relation to negative inference : 
(i) That which has not got the non-existence of the probandum : 
(FT SHU BOM цор: HST 5 гм). 
The soul is eternal 
because it is pervasive 


What is not eternal is also not pervasive, like akaía. Since 
for the Naiyayikas, ākāśa is eternal, there is not the non-existence 
of probandum in the negative example. 


(ii) That wherein the non-existence of the probandum has not been 
ascertained : 
(ers Hull sromw woo SG 565и mi 05и тә). 
He will be a great king 
because he belongs to the lunar dynasty. 


Whoever has not been a great king has not been a descen- 
dent of the lunar dynasty, like another prince. 


It has not been ascertained here that another prince has not 
been a great king. 


(iii) That which has not got the non-existence af the probans : 
(TIATED HODL emer s). 
Mind is non-eternal 
because it has colour 
What is not non-eternal has not colour 
like the primal atom 


The primal atom has colour and so we do not have the 
non-existence of the probans in the? example. 


(v) That wherein the non-existence of the probans has not been 
ascertained : 
(9.5/9 9ӧтарю yo 5953975) П)&#иЧ&ФГИ т). 
He is without perfect knowledge 
because he has likes and dislikes 
He who has perfect knowledge has no likes and dislikes 
like the scholar well-versed in scriptural learning. 


Here, the non-existence of likes and dislikes in the scholar 
well-versed in scriptural learning, has not been ascertained. 
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(v) That which does not have the non-existence of the probans and 
the probandum : 
(ere 5unNcroun cy ацвуйвбтарш (шви Oyrar® (рю S 
ПТ дыт 5.51). 
Mind is non-eternal 
because it has colour 
What is not non-eternal has no colour 
like the pot. 


In the example, pot, we have non-eternality and colour; hence 
the non-existence of the prodandum and the non-existence of the 
probans are not found in the example. 


(vi) That wherein the non-existence of the probans and the pro- 
bandum have not been ascertained : 
(Arog в8т фии. | por SG sciri 5) 05105 FSI). 
Mind is eternal 


because it has no colour 
What is non-eternal, is not without colour like àka$a. 


In the example, the prodandum (non-eternality) and the probans 
(absence of colour) are not found. (The Naiyayikas consider 
akasa as eternal.) 


(vii) that which has no existence: (Gsmgguu&eoso зм). 


Mind is non-eternal 
because it has colour 

What is not non-eternal is without colour 
like the sky-flower, 


As the sky-flower is non-existent we do not have the example 
at all. 


(viii) that whose existence is not acceptatle to another: 
(©атопу роботот UT DIAG TUST 5 551). 
He has perfect knowledge 
because he has no likes and dislikes 
He who has not perfect knowledge is not without likes 
and dislikes 
like the Devadatta who is to be born. 


Here Devadatta’s birth etc., are not acceptable to another 
because they are doubtful and uncertain. 
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(ix) That wherein negative concomitance is brought about arti- 
ficially : (Geid)Ggs вїйизт 555) Arw ораи вбуйв®1 ш д). 
Water is that which does not undergo change of taste 
because it is not cooked 
What is subject to change of taste is cooked like a fruit. 


Here the concomitance of the change of taste in the fruit and 
15 being artificially ripened is brought about by the effect of heat 
on the fruit. 


Occasions for Reproof: If anywhere in the course of the 
comments on Fallacies, it is here that we find a substantial measure 
of agreement among the commentators. The twenty two occasions 
are named in the same way by Maraijfiana реќікаг, Sivagra yogin 
and Nirambavalagiar.  Sivajüana yogin leaves out hetvabhasa 
given by the others as the twenty second but substitutes the 
repetition of meaning also where the others recognise only repeti- 
tion of the words. According to Keith, the fallacies proper 
(meaning thereby fallacies of the probans) are naturally included 
as a specially appropriate occasion for reproof.*? 


In logical disputations, the Occasions for Reproof arising from 
incompetence to talk are twenty two and fall under two heads :— 


(i) Confused reasoning (шишту Guage) and (ii) keeping 
Silent (autor alm эво). 


(i) A man may be guilty of giving away in the example his 
Own proposition (pratijfiahani) 
(STAMOS gist Gobat ташт: тво 
ADDS CaQouges Guias ер). 
Sound is non-eternal 
because it is cognisable by the senses, like the pot. 


But, just as the pot is cognisable by the senses, the (class of) 
Potness is also cognisable by the senses. When the opponent 
Points out that (the class of) potness is not non-eternal, the 
Person who stated the proposition comes to agree that pot is also 
eternal because it is cognisable by the senses, thus affecting his 
Own original argument. 


(ii) departing from the proposition stated (pratijfiantaram) : 
(5G sr Gw bGsr8smá ss. misso). 
Sound is non-eternal 
because it is cognisable by the ear. 


63. indian Logic and Atomism, p. 156. 
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The opponent may point out that because the sound in the 
conch is cognisable by the ear, it is certain that sound is non- 
eternal and therefore the proposition need not be established. 
Here the proposer states another proposition ‘‘ that sound of the 
form of letters is non-eternal'. 


(iii) opposing one's own proposition (pratijfia-virodham 
GiorbGar(mó( Dy Sw uL Вик 60). 
Substance is different from quality 
because it is not cognisable as other than its colour 
etc. 


Here the probans ‘not cognisable as other than colour’ goes 
directly against the proposition that substance is different from 
quality. 


(iv) renouncing the proposition (pratijfia-sannyasam 
бш®Вљтдэт A ANASO). 
Sound is non-eternal 
because it is cognisable by the senses. 


When the opponent argues that soundness is also cognisable 
by the senses and that soundness is not non-eternal, the proposer 
recants his statement. 


(v) shifting the reason (hetyāntaram 
mero. пш THIMHZSEG DOD erba Culm homlo gis 
Fa mI 560). в 
Sound is non-eternal 
because it is cognisable by the senses. 


As the eternality of soundness is also cognisable by the senses, 
the opponent says that the probans is faulty. The proposer 
changes the reason and gives another in its placs—‘cognisable by 
the senses in relation to the common class inhering in every 
substance’. This fresh probans is suggested by way of a qualifica- 
tion of the previous one. 


(vi) shifting the topic (arthantaram 
SISS вщпуъ@ т Awn S 09 smsir mi Gud ine» ma sso). 
Sound is non-eternal 
because it is cognisable by the senses, like the pot. 


When the opponent points out the faultiness of the probans 
on the ground that the class potness (518, seire»w таби) is also 
H-9 
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cognisable by the senses, the proposer says something else to cover 
up his defeat. He may say 


Sound is the quality of akasa 
7 because it exists in the relation of іпһегепсе іп 
акаа. 
And because that relation is non-eternal, sound is поп- 
eternal. 


(уй) making remarks which are meaningless (nirarthakam 
LUOU тет Cus 560). 
Sound is non-eternal 
because it is of the form of letters. 


As the form of the letter is itself sound, adducing it as the 
reason is meaningless. 


(viii) being unintelligible (avijnatartham 
бит Gos Amiata Garban aA sare 
Gura). 

Speaking in such a way that only with difficulty can the sub- 
ject and predicate be found out; talking quickly ; and using words 
which are largely out of use—these are all fallacies of avijfia- 
tartha. 


(ix) being incoherent (aparthakam 
AUT HVIGA ATD AVV eu uU) Cus 560). 
Cow—horse—man—elephant. 


Here the words do not enter into meaningful relation with 
one another. In ‘quench with fire” we see that fire has not got 
the capacity to put itself out. ‘Bring the cow” when uttered 
letter by letter does not yield meaning. 


(x) improper sequence (apraptakalam 
Cuomsancr apsdu ghh oub (ipso miu mips Ви 590). 
Because it is an effect 
Sound is non-eternal 
So is this 
like a pot 
Therefore it is non-eternal. 


(xi) Saving too little (пуйпат 
GupSarcr yasuo dico (8e mum Cuer seb). 
This mountain has fire 
because it has smoke 
like the kitchen. 
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Here only three members of the syllogism are used whereas 
all the five are necessary for correct inference 


(xii) Saying too much (adhikam gor MISGU uwsa mi 590). 
This mountain has fire 
because it has smoke and brightness 
like the kitchen and the blacksmith’s forge. 


Here we have more probans and examples than are absolutely 
necessary. 


(xiii) repeating oneself (punaruktam 
Gerd р. 5 516 Cates), 
Sound is non-eternal, sound is non-eternal. 


(xiv) repeating the meaning (Aur 97119. 55195 Gererovw). 
This is Sivajiiana yogin’s substitute. Neither the other com- 
mentators nor the Naiyayikas speak of it. 
Sound is non-eternal, is liable to destruction 
Here non-eternality and liability to destruction mean the same 
thing. It is unnecessary to use both. 


(xv) being reduced to silence (anubhasanam 
Imar Фә. Du ATANT у 5/9 30%%шті 1 тори). 

The inability of the person to refute what the opponent said 
and was understood by the assembly is an occasion for reproof. 
Normally it would be expected of him to state his opponent's 
position and point out its untenability. 


(xvi) displaying ignorance when an argument has thrice been repea- 
ted before him under the eyes of the assembly (ajnanam 
1920987 аъ. Sus Gino «9491,50 «эү pour eir Gur eir лу etc eso). 
When the opponent has explained a thing thrice and when 
it has been understood by the assembly, the person declares that 
the meaning is not clear to him and asks for an explanation. 


(xvii) showing lack of ingenuity (apratibha 
Ao Өте Gsfluur s; Cuda 505 mici urrcirGumeir 
MGSS%). 
The person may pretend to be praying even when the argu- 
ment has been thrice explained by his opponent and understood 
by the assembly. 


(xviii) evading discussion on the plea of business etc. (vikgepa 
сыта BO ADAST meré Qarb PIATY SI 
Guras). 
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When the discussion has already begun, the person may, 
wishing to while away the time, put off discussion by saying 
that the judges have not come, that the president of the assembly 
viz., the king has not come, and so on. 


(xix) admitting a defect on his own side while criticising another 
(matünuj&a Tubes git OFT Gu оқ. Se» sci шашта 

2. L.ibLIL Oui uua S (55 (улул Guash). 
When a defect has been pointed out in one's argument the 
procedure is to prove that it is not a defect and then prove the 
opponent's argument to be defective. But the person may give 


room for reproof by admitting his defect and then criticising hís 
opponents argument. 


(xx) When the opponent merits reproof failing to avail oneself of 
the opportunity to point this out. (paryanuyojyopeksapam. 
Garaa ósyrcorib втш 986)әт Garo тетш сти) 
Guiry ADS 8s. (55155560). 


(xxi) Censuring what is correct (niranuyojyanuyogam 
Gam sve 5 тет sarat cru SH CHOW (9) For MISS). 


(xxii) Departing from a tenet which forms the basis of reasoning 
(apasiddhanta 
SH 4&asTrbs5d b donian sa noms Qarwi ASST 
e" 55%). 
The Sankhya argues: 
Modifications like mahat etc. arise from one cause, viz. 
prakrti because they are seen to be of the same nature 
as prakrti just as pot which ís made of clay is a 
modification of clay (i.e. having the same nature). 


The Saükhya is asked, “ What is prakrti? What is its modifi- 
cation?” If he replies, ‘That from which modifications which 
are asat appear is prakrti. Whatever is subject to origination and 
destruction is a modification’ he is guilty of espousing asatkarya- 
vada which is opposed to his own view."* 


HM 


64. This is the example given by Sivagra yogin for apasiddhanta. 


CHAPTER Ш 


PATI—THE LORD 


Of the three means of valid knowledge accepted by the Sid- 
dhantin, perception (in the sense of sensory perception) cannot 
establish the existence of Pati, pa$u and pasa.' Though there is 
scriptural warrant for the existence of these, verbal testimony 
itself is not accepted by all. So, it ‘is sought to establish the 
existence of these declared in the scriptures by means of inference. 
Doubts may arise, Jüanaprakasar reminds us, in our study of the 
scriptures. If we test by reason our beliefs gained through the 
scriptures, they will become firm convictions. 


The first sūtra of the Siddhiydr sets forth the reasoning thus: 
“ Since the Universe constituted of parts like ‘he’ ‘she’ and ‘it’ is 
subject to the states of emergence, stay and absorption in a regular 
order, there must be someone who thus causes it to come into 
existence. So, the Universe must have the Destroyer, into whom 
it was taken up when it went out of existence, for its efficient 
cause when it comes back into existence. The Destroyer who is 
eternally free and intelligent, causes the world to come into exist- 
ence ”. 


The Universe constituted of things classed as 'he', 'she' and 
‘it’ (Le. things denoted in the masculine, feminine and neuter 
genders) and, as being thus diverse and finite, requires a Creator. 


1. Sivagra yogin gives the meaning of these terms. Pati stands for 
Pasupati, the whole name being apprehended through a part thereof, even as 
Indra means Devendra. Pagupati means Lord of the souls (Paíünàm Patih 
Pasupatih). 


Paśu - The soul is so-called because it is beginninglessly associated with 
арауа (Paéu. pasutva samyogzt). 


à Pasa is so-called because it beginninglessly binds and limits the pervasive 
intelligence of souls. Раа is the common name for anava, karma and maya 
(bhandanat pasam ucyate). 


Referring to three, instead of one bondage is not a figurative assumption, 
Because àpava obstructs the omniscience of the soul, it is Pratibandha. Karma 
ceaselessly follows the soul, directing it towards enjoyment rather than attain- 
ment of release. Hence it is anubandha. Maya limits the pervasiveness of the 
soul making it partial, it is therefore sambandha. 
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Further, because the Universe is constituted of parts, we can infer 
its being subject to the three states of emergence, stay and 
absorption. To manifest it, maintain it and withdraw it, an 
intelligent being is required. This being is none other then the 
Destroyer, for a thing can come only out of that into which 
it had .previously gone. If the Destroyer had withdrawn the 
Universe into Himself, it is from Him that it can re-emerge. 


Maraijafia Бе Кат, Sivagra yogin and Jfianaprakasar state the 
argument in syllogistic form. We shall give the syllogism as stated 
by Sivagra yogin who examines its validity also.2 He taker phrases 
from other verses also so as to state the reasoning in the author’s 
own words: 


“The must be someone to cause the Universe to come into 
being—pratijiia (гилейт gudr Cuore). 

Because the Universe comes into existence, stays any goes out 
of existence—hetu (m@qpmm aub Hot туып cu stb 2 sor Gs). 


(whatever comes into existence etc., must have a cause as for 
instance the following) 


It is due to the potter that there is the production of pot, 
etc., from clay—drstanta 

(uosvorewoflssfli) eum MauisUsomib ago gs GvIveyGo). 

He creates all the forms He wants to create—upanaya 

(sr coxressflus ә .(meuGuosoevmib yum mieuser). 

He brings about all the effects He comtemplates from their 
respective causes—nigamana 

(бот ялуу TRUAND argon soils B TLT cór ). 


Sivagra yogin proceeds to examine the validity of the syllogism. 
Hetu (probans) must have five merits and must be free from five 
defects. 


1. Paksadharmatva (existence of the probans in the subject). 


Because the Universe is an effect, the probans is in the 
subject. The fallacy of asiddha (the absence of the probans from 
the subject) is avoided. 


2. Maraijiiana Desikar and Jüanaprakasar state the probans differently. 
The former states it as ‘because it is constituted of parts like ‘he’, ‘she’ and 
‘i’. The latter says the probans is implied and states it thus—'because of 
being an effect.' 
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The Universes is established to be an effect because it is 
diverse and finite as constituted of parts like ‘he’, ‘she’ and ‘it’. 


2. Sapaksesattva (existence of the probans in the positive exam- 
pie). 


Because it is seen in effects like the pot. 


The fallacy of viruddha (reason leading to an opposite con- 
clusion) is avoided. 


3. Vipaksa@dvyavrtti (absence of the probans from negative example). 
There is no ‘effectness’ in the soul. 


The fallacy of anaikantika (reason leading to more than one 
conclusion) is avoided. 


4. Abddhita visayatva (the absence of obstruction to an inference 
by the origination of another sublating cognition). 


Because of being subject to origination and destruction, the 
Universe cannot but have a Creator. 


The fallacy of kalatyayapadista (that for which the time has 
gone by) is avoided. 


5.  Asatpratipaksatva (absence of obstruction to the probaudum 
by a counter-probans which establishes a conclusion contrary 
to the original probandum). 


Because the material cause, maya and, auxiliary cause, karma 
are inert, because the intelligence and activity of the souls are 
clouded and limited by апауа and because Hiranyagarbha, Nārā- 
yana and others come to possess bodies, etc., created by the Lord 
after creation of the Universe, there is no obstruction to the 
establishraent of the Creatorship of Siva. 


There is the avoidance of prakaranasama (i.e., the fallacy of 
satpratipaksa). 


Of the four types of anumāna (inference), we can use the 
dharmadharmy-anumana (inference of the substrate from the at- 
tribute) to show that Siva is the Creator of the world. 


Because the Universe is a product, there is (a cognitive and 
conative) Energy to envisage and bring into existence this product. 
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There must be someone to possess this Energy. 


Though there may be clay, wheel, stick, the person who wants 
a pot and the potter, a pot comes into existence, only if there is 
activity on the part of the potter. If he does not work, there is 
no pot although all the other conditions for the making of a pot 
are there. Even so, by positive and negative inference, we can 
argue thus: though maya, karma, souls and Isvara are eternally 
present, if there is activity on the part of the Energy inherent in 
Siva, the Universe comes into existence; if not, the Universe does 
not come into evistence. 


Does not the example of the potter go against the proposition 
that Siva is the Creator of everything? No. Creatorship can be 
distinguished into two types as (i) directing creatorship (prayo- 
jaka kartrttvam) sand (ii) directed creatorship (ргауојуа kartrt- 
tvam. Siva is everywhere the directing Creator whereas potters 
and others are everywhere directed creators. Therefore, the ori- 
ginal proposition is not affected; neither does the example contra- 
dict the proposition to be established. 


Sivagra yogin says that the mode of causation is also suggested 
by the word ‘he’ ‘she’, and ‘it? used in the singular number. 
The incomparable Lord is the efficient cause (nimitta); the Energy 
inherent in Siva is the womb; and the karma of the souls is the 
auxiliary cause. Bindu is the material cause. He goes on to point 
out the significance of the words of the Text. The words *because 
the Universe comes into existence, stays and goes out of existence 
in an order refute the views of the Carvakas and the Pürva 
Mimamsakas that the Universe is eternal and needs no Creator. 
‘There must be some one to produce the Universe’, refutes the 
view of the atheists while ‘some one’ refutes the view of the poly- 
theists. ‘He is the beginning and end’ (of all things) indicates 
that He is eternal. The word maruvidum (‘wc,a2@wb’) means that 
He is al} pervasive. By ‘the eternally free One’ Siva is distinguish- 
ed from Anante$vara and others whose release can be dated back 
to a beginning. Siva’s autonomy is also thereby indicated. 


Having set forth his position, the Siddhantin proceeds to exa- 
mine criticism thereof by the followers of other schools. In the 
Parapakkam, Aru]nandi stated the views of other schools and 
refuted them from his standpoint. Here, the procedure is different. 
He states his position and meets objections brought against it. 
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Thus, the charge that the Supakkam repeats what was said in the 
Parapakkam is uutenable.? 


We may start with the objection that the Siddhantin uses 
reality of the world as the basis of his proof for God's existence 
and that this basis is an unproved assumption. 


If the Siddhàntin bases his proof for the existence of God on 
the reality of the world, what is his warrant therefor? Sivagra 
yogin says that the reality of the world is given in direct percep- 
tion. The objector questions the validity of perception on the 
ground that sometimes we see things wrongly. Error in percep- 
tion is a fact of experience and such being the case, how can vali- 
dity be claimed for perception? When thus perception is at fault 
and has no validity, inference which is based on perception cannot 
be valid either. Nor can verbal testimony, opposed to perception 
and inference, be valid. 


The Siddhànta questions the correctness of this argument He 
argues for the validity of perception (see Mapadiyam, рр. 161-2). 
In a perception giving rise to two alternatives as for example, 
whether a thing perceived is a post or a man or when one is 
wrongly perceived for the other, the difficulty is removed when 
the post and man are both independently perceived, or when there 
is clear perception of it as the one and not the other. Erroneous 
perception occurs in regard to some objecis and some times, as 
when a rope is mistaken for a snake. But in clear perception, a 
pot for example, is seen to be a pot by all persons and at all 
times. Similarly the reality of the world is given in direct per- 
ception of it. Inference, based on valid perception and, verbal 
testimony consistent with both these, are valid. 


The Siddhantin does not accept the view that the world is 
super-imposed on Brahman and that the latter is mistaken for 
the former. His objection is that there is no similarity between 
the world and Brahman as there is between the rope and snake 
(both apperaring coiled up, etc.). The world is acit and Brahman 
is cit. How, then, can there be super-imposition of the world on 
Brahman ? 


3. Sivajiiana yogin says that what is said in the 2nd and ist padas of 
the Vedanta sütras is also thus understood. 
H-10 
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Again, what is the pramàna for taking the world to be non- 
real? Is it valid or invalid? If it is valid, since it is part of 
the world (which it tries to establish as non-existent) by accepting 
it we are forced to accept the world: i.e, It cannot be argued 
that the world, containing something real, is wholly non-real. If 
it is invalid, we cannot establish the  non-reality of the world 
through an invalid pramàna. 


The Lokayata recognises nothing as valid which is not sanc- 
tioned by sense perception. So he naturally objects to the state- 
ment that the world has a beginning and end when all that we 
see is its continuous existence. According to him the world is 
beginningless. But the Siddhantin meets the Lokayata on the 
latter’s own ground. He says he will not make use of inference, 
etc., to enforce his argument, as origination and destruction of 
things (constituted by the elements) are as much facts of perce- 
ptual experience (as seen in the origin and destruction of bodies, 
etc., constituted by the elements) as their present existence. 


The Lokayata says that it is natural for the elements them- 
selves to come into existence and go out of it. Tne Siddhàántin 
replies that it is not natural for a thing by itself to undergo the 
many changes it does. If it undergoes changes perpetually, then 
there is nothing that can be called its nature, if the changes 
are excluded. It may be said that the elements themselves cause 
these changes. But, as Maraijiàána Desikar points out, if the 
elements themselves, by their functioning cause these changes, how 
does it happen that earthquakes occur, that water is warm in 
some places, that fire does not burn in some places and wind 
does not blow? There is a breach in all these instances of the 
law of un:formity of Nature. As these exceptional conditions are 
seen and as the elements are inert, an intelligent director of the 
Universe must be assumed to cause the elements to function. 


Jáanapraka$ar examines the Lokayata’s position in more detail. 
The essence of a thing does not consist in its undergoing perpetual 
changes, for nothing would be left thereby. But the Lokayata 
may suy that if change does not constitute the nature of a thing, 
even the omnipotent God cannot bring about the production and 


4. Jüanaprakaéar says that the Lokayata objects to treating the world 
as an effect on the ground that it consists of parts and that it is subject to 
the three states and thence proceeding to look for its cause. 
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destruction of things whose nature is so ‘static as not to admit 
of these changes. Therefore, he argues, that a thing has two 
phases, ie., of being subject to creation’ and destruction. The 
Siddhantin asks why destruction is not seen during creation and 
creation during destruction, if a thing is subject to both. The 
Lokayata says that he admits changes in the thing but that he 
denies their simultaneity. It is the Bauddha who says that changes 
are simultaneous. To the Bauddha, a thing is simultaneously in 
and out of existence. The Lokayata says that changes like creation 
and destruction are seen in things; and things acted upon require 
an agent to act upon them. Although mutability resides in things 
constituting their essence, changes are latent when they are in a 
certain condition. The changes are dependent upon the causal 
aggregate, like the agent, and they do not arise from their first 
cause. Therefore, it is natural for things to be dependent upon 
an agent for the changes they undergo. 


Having agreed to the need for an agent to cause the change, 
if the Lokayata maintains that the elements themselves are the 
agent, the Siddhantin points out that the elements being inert and 
passive, require some agent other than themselves to cause the 
changes that they undergo. The elements being themselves what 
undergo the changes, they require some one to cause the changes. 
They cannot cause their own origination and destruction. The 
causal agent and the thing acted upon are not to be identified. 
Sivajfiana yogin points out when we say some опе stabbed 
himself, that which stabbed is his hand and that which was stabbed 
is some other part of his body. 


Jüanapraka$ar says existence refers beyond itself to creation 
and destruction. Existence of the world refers back to creation 
and forward to destruction. In the light of the connection that 
Obtains in the mind between creation, maintenance and destruc- 
tion, viewing the Universe as caused, the Universe is seea to require 
an agent who is above these changes and who is perfect. 


One sect of the Lokayatas will accept the three states of 
emergence, etc., for the world. But they argue thus: Of the four 
elements, air maintains the other elements and exists in their 
company; fire destroys the other three elements and is destroyed 
with them; water causes the other three elements to appear and 
appears with them; and earth cause the fructification of the 
results to be experienced from the other elements and in their 
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presence it itself fructifies. So of what avail is it to invoke some 
one else when the elements themselves are thus seen to cause all 
the changes? The Siddhàntin's reply is substantially the same to 
this question also. The elements being inert cannot come into 
existence by themselves or bring one another into existence. 


The Sautrantikas now enter the field. They say that every- 
thing arises in a chain of succession, caused by the existent of the 
previous moment and causing the existent of the following moment. 
If everything is caused by its predecessor and causes its successor 
there is no need for a being other than the events to cause them. 
Why should a God, who is great by virtue of being above origin 
and destruction, be invoked to explain what can quite naturally 
be explained without Him? There is the seed; out of the seed 
arises the sprout. The seed as such has disappeared giving place 
to the sprout. Surely, the sprout depends for its existence on the 
seed of the previous moment? The Siddhantin asks а counter- 
question: What is it that appears? What is not, cannot appear, 
while what is, need not appear. Hare's horns being non-existent 
cannot appear; while a pot being existent, need not appear. So 
are we to take it, like the Madhyamika, that what is neither 
existent nor non-existent but indeterminable appears ?° 


When we ask, if what is said to be neither existent nor non- 
existent bat indeterminable does not exist, those who hold this 
view will uave to say either that it exists or that it does not. 
If the former, why not say so? If the latter, how can it appear? 
In any case, it cannot be called ihe indeterminable because it will 
һауе io come under existence or non-existence. Ап indetermi- 
nable thing is really a void and as such it cannot appear. Thus, 
neither ine non-existent things of the Sautrantika nor the inde- 
terminabie things of the Madhyamika can be said to appear. So 
we Lave to conclude that both cause and effect exist and that the 
latter is manifested from the former through the instrumentality 
of God. This is positively and negatively known thus. When the 


5. Jianaprakasar reminds us that to the Buddhas, the Buddha is oniy 
a preceptor, not the Lord of the Universe. Jüanaprakasar says that waiving 
the ’question of the existence or otherwise of God, the Bauddha has to make 
clear what it is that appears, Nirambavalagiar states the Sautrantika posi- 
tion thus: ‘In the inherence of the five skandhas, everything classifiable 
under what has form or is without it arises in a chain of dependence upon 
its immediate predecessor. So, there is no need for God’, 
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potter works on clay which is the first cause with the wheel, 
stick, etc., which are the auxiliary causes, we know the result will 
be a pot or a jar and not a cloth.? 


When the objection of the Madhayamikas is shown to be 
groundless, the Jainas may take up the question trying to answer 
it in their own way. They may contend thus: Why not say that 
a thing in the form of an effect or as produced, has the double 
nature of existing and not existing and thus stands in no need 
of God to cause it? If it is its nature to come into existence 
and go out of it, it is superfluous to invoke God to explain acti- 
vities carried on automatically The Siddhàntin objects to this 
view on the ground that a thing cannot have the double and 
opposed nature of existing and not existing. If it exists, it cannot 
be non-existent at the same time; if it is non-existent, it can 
never come into existence or be said to exist. These are contra- 
dictories ; they oppose each other and between themselves, they 
cannot constitute the nature of a thing. On the other hand, if 
it is said that by existence and non-existence, existence in the form 
of cause and non-existence in the form of effect are meant, the 
Siddhantin replies that cause and effect are non-different and that 
because the cause exists, its effect is latent ia it and will be mani- 
fested through the intervention of some agent. 


So far, the objections of the heterodox schools were consi- 
dered. Now the objections of some of the orthodox schools are 
taken up. The Mimamsakas say that we see the origin and decay 
only of bodies classifiable as ‘he’, ‘she’ and ‘it?s We do not see 
the origin and decay of the material universe as a whole. Шш other 
words, it would result in the fallacy of composiuon?* if we pre- 
dicate of the whole material universe changes affecting only parts 
of it. The Siddhantin says that the material universe which thus 
deludes the objector is not a simple unit but is constituted of 


6. Maraijiana Desikar treats the matter here as an exposition of 
Satkaryavida. He quotes a verse which means. ‘Those who know the 


Agamiás are free from the delusion that the non-existent comes into existence 
and that the existent is annihilated’. 


6a. In a brief review in the New Indian Antiquary, (Vol. П, No. 2, 
May 1939) of ‘The Critical Examination of the Philosophy of Religion, in 
2 volumes by Sadhu Santinatha and of Mayavada or the non-daulistic Philosophy 
(Vedanta), by the same author, Prof. S. S. S. says: “Nor is it very sound 
to convict the theist of the fallacy of composition, in the face of the determined 
attempts of systems like the Saiva Siddhanta to avoid just this fallacy ". 
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earth, water, fire, air and akasa.? Therefore (as constituted of 
parts) it comes into existence and goes out of it, just as the 
bodies constituted of the various elements do. 


Sivagra yogin quote a maxim of the Bhattas: ‘Na kadacida- 
nidr$am jagat which means—‘The world was never unlike this’. 
He says that the Bhattas contend that only bodies, pots, etc., 
which are effects are created and destroyed and not the material 
universe which is of the form of the five elements which are not 
effects but causes. The Siddhantin replies thus, ‘Because the 
Vedas say that earth, water, etc., are evolved one from another 
commencing with àkaía, the Mimamsakas who abide by the state, 
ments of the Vedas cannot but accept the origin and destruction 
of the Universe’.® 


The objector contends ‘that we never witness the destruction 
of the entire world. When one part of the Universe is destroyed, 
another persists. To say that the entire Universe is destroyed is 
to contradict verbal testimony to the effect that the world is 
eternal. Morever, if everything is summarily destroyed, there will 
be nothing from which re-origination of the world can take 
place. Why not say that one part of the Universe is destroyed 
when another persists? The Siddhantin says that this is not so. 
We find that various things belonging to the same genus exist at 
a particular time and are destroyed wholesale at another time. 
Seeds, e.g., manifest their sprout during the spring; the sprouts 
which develop into planis are destroyed about the beginning of 
autumn. So, also the world, being material, is subject to similar 
origination and destruction. When the time comes for it, the 
world is manifested; again, when the time is ripe for it, the world 
is destroyed. May be, the intervals are prodigiously long. But 
the process is analogous. 


We noticed earlier the objection that to say of the whole 
what can be said of the parts only is to commit the fallacy of compo- 


7. Sivajiána yogin says that in the foregoing the objections of the 
Sautrantikas and others have been met, Satkaryaváda has been maintained 
and the necessity for a Creator established. 


8. $ivajüana yogin, however, says that it is wrong to argue that 
because the Mimamsakas accept the validity of the Vedas they have to 
accept also the evolution and involution of the elements declared by the 
Vedas : The Mimamsakas say that all Passages which do not set forth 
Prescription etc, are only figurative. 
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sition. But the Siddhantin has been, from the outset, treating the 
world as an effect on the ground that it is diverse and finite. He 
is basing his argument on an analysis of the instances studied. 
Their nature reveals that they are effects. Hence, the argument 
need not be considered fallacious in so far as it is based on the 
essential nature of things. We can justify his procedure on 
another ground also. The Siddhantin is arguing from analogy 
that the world also is subject to creation and destruction by giving 
an instance where objects of a whole class are seen to undergo 


these changes. 


If origin and destruction of the world are said to come about 
with the passage of time, why not take time to be God?® The 
Siddhantin replies that time is unintelligent and inert. No doubt, 
time does play a part in these changes. But it is only as an 
auxiliary cause. 


The Naiyayikas'® say that after the destruction of the Uni- 
verse, the primal atoms come together to constitute the Universe, 


9. Maraijüana Desiker quotes Tolkappiyam. 

(mu Mapu or аўт@ acr mid 

Bim us шта) Ashar S cores 

Quri meiprjeog ti 51 дво (дий. 
(Roughly, it means that Time is what records the history of things as belon- 
ging to its three phases, past, present and future). He adds that no eternity 
is predicated of this time as is done by the Jaina, Kanada and Akgapada, 
Maraijfiana Desikar and Sivagra yogin take the objector here to be the 
Kalegvaravadin, while others take him to be the Mimaàmsaka. Maraijüana 
Desikar explains the objector’s view thus: Though time may be inert, it 
causes the changes from childhood to youth and youth to old age in the 
lives of human beings and blossomirg, yielding fruits etc., in their due 
Seasons, in plant life, Śivāgra yogin mentions two more considerations 
urged by the objector. They are (i) Time exists eternally; and (ii) no one 
can rise about it. 

Jüanaprakaéar explains the view that time is inert by saying that it does 
not know what is the cause or effect or instrument or purpose of any given 
thing. 

10. Sivajüsna yogin says that though the atomic theory is espoused by 
the Sautrantikas, Vaibhasikas and the Jainas also, its refutation is directed 
against its prominent exponent viz., the Naiyüyikas. Taking the objector to 
be the Arhata, Sivagra vogin states his point of view thus: primal atoms 
(and not maya) constitute the universe even as grass, plants and trees con- 
stitute a forest; Creation and destruction can be accounted for by the atoms 
and the Karma of souls. No God is necessary. Jfanaprakasar says that for 
the Arhatas, Arhesvara is the Lord only in matters of instruction. He is 
not considered the Lord of the Universe. 
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stay for a time and then get resolved again. Like karma and 
kala, the desire of the Lord is also one of the causes and nothing 
more. Why should primacy be given to the Lord? The Siddhàntin 
replies that atoms, like karma and kala, are inert. They cannot, 
by their joint activity, bring about creation, etc., without an intel- 
ligent agent. Besides, when the Universe is destroyed, the atoms 
are not spared their fate. Whence then can their re-grouping 
arise? 


The Naiyayikas may retort: Atoms are the cause of the uni- 
verse. If they are destroyed, the Universe which is the result of 
their aggregation is also destroyed. How can the Universe re- 
emerge from the pralaya state? The Siddhantin says that maya 
which is eternal and is filled with the presence of the Divine 
Energy is the first cause of the Universe. Hence though the 
primal atoms may be destroyed, there is no difficulty for the 
re-emergence of the Universe. The Naiyayikas may ask why we 
should take maya to be the cause when we can stop with atoms. 
The Siddhantin's reply is that since the atoms are known to be 
effects, maya which is without parts, must be their cause. 


But why should atoms be taken as effects? The Siddhàntin 
says that we judge a thing to be effect if it is multiple and has 
parts, like a pot. Atoms must have parts. Otherwise, there can 
be no relation between two or more atoms enabling them to come 
together and consitute objects as they do. As all effects are thus 
destructible as having parts, maya which has no parts and there- 
fore is indestructible is the cause of the Universe.'! 


11. Sivagra yogin states the doctrine of the Naiy&yikas thus ; As a result 
of the Lord's desire ard the potency arising for the experience of the souls, 
there begins activity in primal atoms in combination of twos. When primal 
atoms of the same class come together dyads result. When the dyads in 
groups of three form the triads we see them in the sunbeam.  Mahaàprthivi 
and other things arise in combinations of triads through parts. Thus, water, 
fire, air etc. arise though their respective paramanus. Dissolution begins 
when there is the Lord’s desire to destroy and there is no potency for the 
experience of souls. There is activity in the primal atoms constituting the four 
primal elements; and this activity leads to separation and destruction. Akaéa, 
kala, dik and atman are pervasive and eternal, whereas mind is non-eternal. 
In refuting this position, Sivagra yogin says that since aka$a, kala, dik, etc., 
have been declared by the Vedas and Agamas to have an origin, they cannot 
be eternal, 
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Both in the Vedas and in empirical usage, there is sanction 
for the view that maya is responsible for the creation, sustenance 
and destruction of the Universe. The Vedas declare maya to be 
the primal cause.'? In empirical usage, we find it said that if 
the leaves, etc., exist in a latent condition in the seed, they will 
be manifested later and that if they are not so present in a subtle 
form in their cause, they can never be manifested. Thus, both 
positively and negatively, the pre-existence of the effect in the 
cause is ascertained. It will be seen, therefore, that maya is taken 
to be the cause not only because it is said to be without parts 
but also because of Vedic declarations and ideas current in empi- 
rical usage, calling attention to the general principle of the pre- 
existence of the effect in the cause.!? 


The Universe which resides in maya is subject to creation and 
destruction. If it is not admitted that the effect is pre-existent in 
its cause, then we should grant the possibility of 2 hare growing 
horns. An objection may be raised. Do the leaves that a tree 
sheds go back to that tree to re-apper as leaves once again? If 
not, why shouid we say that the effect pre-exists in its cause and 
is manifested later? The Siddhantin finds no difficulty here. 
Because ihe leaves that have droped off from the tree have a 
potential causai, existence, other factors such as time, karma, etc., 
being present, they can manifest themselves later on.!* 


12. Know māyā is prakrti, says the Svetasvatara, 4, 10. 


13. Sivagra again gives the following illustration. Evenas from the 
minute seed of the banian tree, leaves, flowers and fruits spring forth, the 
seen Universe emerges from the unseen maya. Maya reconciles wnat is not 
otherwise reconcilable. If the aggregation of the primal atoms were the 
Universe, then we should say that what stands as branch, twig etc., is only an 
aggregiuon of the primal atoms. This is not so. Neither can the Universe 
be an aggregation of tne primal atoms. To be reduced to this position is to 
have invited the reproof called apratibha. The only course ieft, says this com- 
mentator, is to accept maya as the cause. 


Jüàuaprakaéar says that enquiring along the lines of Satkaryavada, we are 
led to accept maya as the primal cause. 


14. cf. Carlyie’s remark: There is power in the rotting leaf; how else 
could it rot? - quoted in the Philosophy of Advaita, р. 219. N. 


Jianaprakasar says that leaves which fall from the tree (which is the cause) 
are absorbed into the earth which with other conditions brings forth the tree. 
Though the identical leaves do not go back, when the tree which contains 
the energy to cause an infinitt number of leaves, is there, many different 
leaves appear in it. 


H-11 
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It may be said that those who hold the doctrine of the pre- 
existence of the effect in the cause, cannot consistently speak of 
the destruction of the world.’ The Siddhantin replies that because 
what is considered to be the cause is an existent, what comes 
from it, viz., the effect is also an existent. Therefore the world 
is beginniagless and eternal. But we speak of the world as having 
a beginning and as non-eternal because God manifests this world 
from maya and because it is subject to changes. Without regard 
to the changes it undergoes, the world may be called eternal.’* 


But even maya by itself cannot account for the world and 
its changes. God is necessary. Just as pot is an effect produced 
from clay by the potter, the Universe constituted by the elements 
is an effect produced from maya by God. For the production of 
an effect, e.g., pot, three causes are required—the first cause 
(clay), тае auxiliary cause (wheel, stick, eic.) and the efficient 
cause (tne potter) Likewise, to account for the world we require 
maya, Ѕаки and God. Cannot the finite soul which is intelligent 
produce the world? No; the finite soul can know only when the 
physical (and ps;cnical) apparatus is supplied to it by maya. 
Maya cannot be the ultimate (and efficient) cause,!'? because as 
the cause of the inert Universe, it is not itself conscious. So, by 
elimination of the йоне soul (pasu) and maya (pasu), we find 
that what remains, viz., Pati (God) is the Creator of the Universe.!* 


14а. Sivagra yogin takes the objector here as the Nihilist who presses his 
view that ihe void is thecause, when the Siddhantins and the atomists are criti- 
cising cach oiher. The Siddhanta is that just as in the ocean (cause), waves, 
foam, buooles etc., arise by the play of wind on the waters and are absorbed 
again, the Buergy of the Lord agitates maya and from the agitated sphere, 
four kinds of bodies, world, etc,, come forth ~ they are (i) udbhijja. (soil-born), 
(i) svedaja (sweat-born), (iii) andaja (egg-born) and (i) jarayuja (placenta-born). 

15. Jaanaprakasar says that the Siddhanta is that the world is eternal 
even as a ceaselessty flowing river is. Maya, the cause, is,ever-existent. 50, 
the worid its effect, is also ever-existent—whether in a latent or a patent 
form. Becau:e the worlds come into existence one after another, they are con- 
pared to a stieam. 

16. Магаџізпа Desikar’s definition of cause is interesting. He says 
that cause is that which precedes the effect, is indispensable for the production 
of the effect and produces none other than that effect, 


17. Sivagra yogin says that the creator Spoken of here is Anante$vara 


who carries out the mandate of Sadagiva. Creation here refers to asuddha 
màyà. 
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A difficulty is noticed. The Lord is said to create the Uni- 
verse, as the potter makes the pot. The potter occupies some 
place on the earth while he makes pots. But, where can the Lord 
be, if He is to create the Universe? The Universe has not yet 
come into existence: that it may, the Lord has to create it. 
Where can the Lord stand to create the world if space itself has 
not been brought into existence? 


This appears to be a crude objection to the first view. But 
on examination it is found to be based on genuinely felt difficulties. 
Though the concepts of space and time are indispensable to our 
thinking, they are, by no means, easily intelligible. As a matter 
of fact, dialectics makes short work of them, pointing out contra- 
dictions and condemning them as non-real. But with all that, by 
their persistence in our thinking, they show themselves necessary 
and useful. Normally it is difficult to think of an object except 
as existing somewhere and somewhen. If, therefore, we are asked 
to think of Reality without these first and then bring them in as 
later creations, we are sorely perplexed. 


The Lord must station Himself somewhere if He is to set 
about His work—in which case space exists prior to creation. If 
it is said that the Lord exists everywhere, we find that what is 
characterised as everywhere has itself been brought into existence 
by Him. We begin to argue in a circle. The Lord cannot create 
if there is no place for Him to take His stand first; but there 
can be no place unless He creates it! 


The 'Siddbantin recognises the difficulties and attempts an 
answer. The Lord, unlike the world, is beyond the ken of speech 
and thought. It is hard to understand what form He assumes. 
Yet, with the help of an example, we may try to understand the 
position. The Universe is brought into existence, maintained and 
destroyed by the lapse of time. While thus causing all occurrences, 
time supports them all without itself being supported by anything. 
In the same way, we may understand God's activity. 


We should remember in this connection that though the 
Siddhantin recognises the importance of time, time is for him 
only an auxiliary cause. Besides, he frankly admits the difficulty 
and, without attempting an implausible explanation, suggests an 
analogy. 


Is the Lord affected by His activity? Because the Siddhantin 
recognises the existence of division of time into past, present and 
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future according to the activities of creation, maintenance and 
destruction, the objector asks if God will not become subject to 
changes of state by reason of His activity. 


The Siddhantin’s reply shows that he recognises the transcendent 
as well as the immanent aspect of the Lord. 


The states of wakefulness, sleep, etc., arise and subside in 
the soul; thereby the soul becomes subject to them and is bound 
by them. Likewise, the Lord in Whom all the worlds merge and 
from Whom they re-appear becomes subject to the states of 
involution, enjoyment and authority (laya, bhoga and adhikara). 
But even as the words studied from books and their meanings 
remain in the buddhi tattva, merge and re-appear in the intelli- 
gence of the self without affecting it thereby, the Lord is not 
bound by being subject to different states.'? Jianaprakaésar says 
that the Lord is related to the world only by His presence and 
His resolve which brings about creation, etc.,—not otherwise. 


Why should the Universe and all souls which were absorbed 
in Hara be made manifest again? It is because maturation of 
the impurity of souls is to be brought about, prior to the 
removal of the impurity. The objector may say: If this is His 
object, the Universe could very well have continued to exist. 
Why sh. uld is be destroyed and then re-created?'® The Siddhantin 
replies that the Lord destroys the Universe to give rest to the souls 
Overcome by weariness, The products of maya are destroyed in 


18. Магіјёапа Реќікаг is for taking both instances as showing that 
the soul is no: affected by the change of states and the remembering or 
forgeting of things read. Sivagra yogin says that what we read in the Sastras 
remains latent in the mind until recall ‘and likewise, if the Lord does not 
will, there is no creation and when He wills, we have the manifestation of 
the Universe. Even as the five states arise and {subside in the soul, the 
energies of the Lord, are manifested and withdrawn on the occasions when 
He is akta, Udyuka and Pravrtta, 


19. Sivagra yogin raises the question whether the destruction of anna, 
Prana ard mano-maya-kogas at the time of pralaya does not mean the release 
of souls. He replies that so long as anava remains, the souls have no 
experience of Siva, though the products of maya with which they were 
associated are destroyed. As maya persists even after destruction of its 


Products, there is the possibility of recreation to enable souls to get rid of 
their ànava. 


Jiaraprakagar says that for the Siddhantin, absorption and manifestation 
of souls do not mean as they do for the Vedantins and Paücaratras, absorp- 
tion in and manifestation from Brahman and Narayana Prakrti respectively. 
The illumination and help caused by mays's products and the obscuration 


PATI—THE LORD 85 


their state as effects but are latent in their cause. The products 
of maya are maifested by the Lord Who sees to it that the 
karma of souls is also made manifest without break in continuity 
with the past. 


The Siddhantin gives an illustration to show that the Lord 
is not affected by His activities. When the sun shines, the lotus 
blossoms forth, the burning-glass emits fire and the water in the 
earth dries up. While the sun is responsible for these changes, 
it itself does not undergo any change. So, it is with the Lord 
also. 


Sivagra yogin says that the creation of the Universe is com- 
parable to the blossoming of the lotus, the fructification of karma 
during the state of maintenance to the burning-glass emitting fire 
and the destruction of the Universe to water drying up.?? 


Schomerus is inclined to think that the Siddhàntin's expla- 
nation, of how God Who is immutable can be the author of 
changes, by means of analogies is unsatisfactory.?! In addition 
to the sun-lotus analogy, Schomerus mentions the crystal analogy. 
It is not proper to compare Siva Who is intimately connected 
with things with the crystal which is only loosely connected with 
the things whose colours it reflects. He finds the sun-lotus analogy 
also unsatisfactory likewise. He says that the problem is not 
whether things outside Siva affect Him as whether things in Him 
affect Him. 


It is good to remember in the first place that all comparisons, 
as Sivajfiana yogin points out, are partial only—they can never 


and thwarting caused by апаа to the soul’s intelligence and activity are 
spoken of by the Siddhantin as the birth and death of the soul. Since the 
cause of these is Siva (for ultimately nothing can take place without Him), 
these are figuratively ascribed to Him. 

20. Jàanaprakaíar explains Siva’s five activities thus: Srsti is the mani- 
festation, by the will of the Creator of the effect from its first cause through 
the preponderance of the sattva element. 


Sthiti is the stay of the effect in dependence on its first cause through 
the preponderance of the rajas element. 


Samhara is the cessation of their duties by things and their disappearance 
into their first cause. 


Tirobhava is the power of obscuration which causes attachment in the 
soul for enjoying that which is condemned most, all the while believing it 
to be good. 


Anugraha is the removal of pasa and manifestation of Sivatva. 
21. Der Caiva Siddhanta, p. 97. 
22. Mapadiyam, p. 158. 
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be complete. Again the propriety of talking about things outside 
Siva and things inside Siva is highly questionable. Jfianaprakasar’s 
comments help us to understand the whole position. He meets 
the objection that the effects attributed to the sun in the example 
may not be due to the sun by affirming that they take place only 
in the presence of the sun. As for the objection that since the 
potter and God are both intelligent entities, there is no point in 
exempting God from being affected His activity when the potter 
is not exempt, the following reply is given. In the case of the 
potter, the modification of his gross body is brought about by the 
modification of his subtle body which again is brought about by 
the resolve of the unmodified, unmoved Cit-Sakti. To seek a 
further cause is to be launched on an infinite regress. We say 
that the potter is affected only in so far as his psychological orga- 
nism is concerned; as for the Sakti part of the potter, there is 
no modification. When we go thus far in our analysis we find 
that there is some part of the potter, initiating but unaffected by 
his activity. This being so, there is no impropriety in saying that 
the Lord is not affected by His activity. 


It may be asked why Siva should be said to be responsible 
for all the activities, when it is usual to speak of Brahma, Visnu 
and Siva as responsible for them. The Siddhantin replies that 
Brahma and Visnu, on account of their merit, have been given 
the high authority of Siva to carry out His mandate.?? 


23. Sivajüana yogin quotes the following line from Porrippahrodai 
тоф дзот ® ж OT OUT COOAF cor OTOT 9и 199 


and claims that the Caturvedatatparya Saügraha shows this to be the view of 
the Vedas, Puranas and Itihasas. 


Sivagra yogin expresses a different view. He quotes the Siddhivar line 
'5marbe(mib Gris comm sco mig. Cinisir ” 


in his support. He says that the Conative *Energy of the Lord settles in 
Brahma, causing the predominance of activity. Conative and Cognitive activity 
settle equally in Visnu causing a condition where inteiligence and activity are 
equal to one another, In Kala Rudra. the Cognitive Energy alone settles and 
thus intelligence predominates. Siva (the Lord) transcends maya. As for the 
Trinity, Visgu governs the Universe created by Brahma and Kala Rudra 
destroys it. As the Trinity have these three qualities, they control the three 
gunas of prakrti and remain in the Universe. These deities come under the 
category of Pati. They are responsible for the creation, maintenance and 
destruction of the gross products. Just as when the red-hot iron-ball is seen, 
what emits the glow is fire and not the ball, the Trinity appear to function 
by themselves, while in reality, they are controlled by Siva. 
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If, even after destruction, Brahma and Visnu continue to exist 
with all their powers, complete destruction cannot be said to have 
taken place. Besides, the Destroyer does not spare anything.?* 
while there is none to destroy Him. Because He alone remains 
after destruction, it is from Him, all things absorbed previously, 
must re-emerge. He is their support during the state of pralaya. 
Hence, He alone can cause them to come out. 


What is the Lord’s purpose in performing His several activi- 
ties? Some say, following the Tiruvacagam lines, [а sport Thou 
guardest, formest, dost enshroud ", that the Lord wishes to play at 
being the Creator, Protector and Destroyer. Others, following the 
lines, “О Guru, make us Thine in grace. In this Your sport, 
what those who would be saved perform, we have done, as they ", 
say that sport indicates the ease,*° with which the Lord performs 
these activities and that the purpose of these activities is to grant 
to the souls the pleasures of svarga and graded release during the 
State of bondage and when the time for release comes, to grant 
them complete release. These two views do not really conflict 
and so we can say that the reason for creation is Siva’s love for 
the souls. Love of souls actuates all His activities. 


How can His activities be said to be actuated by love, when 
except the manifestation of grace, the rest merely plunge souls into 
births and deaths? The Siddhàntin indicates the purpose of each 
one of the Lord's activities. Destruction is carried out by Him with 
a view to give rest to souls; creation is to enable the souls (by 
giving them body, etc.) to work out their karma ; maintenance is to 


Sivajiana yogin says that the supremacy of Siva is established by reason 
as well as verbal testimony. He quotes from Haradattacárya who gives twenty 
two reasons for the supremacy of Siva. See Mapadiyam, p. 85. 


24. Maraijüána Deé$ikar says that Siva causes three kinds of destruction 
in the first of which, the products of prakrti alone, in the second of which, 
the products of maya alone, and in the turd of which the products of nàda 
alone are destroyed. It is Siva Who carries out these kinds of destruction. 


Sivàgra yogin answers tbe question whether the Universe will not 
become a void if the Creator and Protector also are destroyed. He replies 
that the eternal Siva destroys everything and because we hear of re-creation, 
we сап understand, by elimination, that Hara causes subtle creation and for 
furtherance of His work in its grosser aspects, He creates the Trinity, 


25. cf. the usage "It is mere play to so and so to lift a huge weight’. 
See Mapadiyam, p, 120. 
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make the souls experience the fruits of their action; obscuration 
is to veil the nature of souls as cit and bring about indifference 
to fruits of actions, good and bad by first making them engage 
in action (or as Sivagra yogin puts it, to avoid the avoidance of 
karma); Grace is the grant of release. All these activities are 
thus indicative of His Grace and there is no ground for attri- 
buting cruelty to Him.?* 


Having given what is analogous to the cosmological proof for 
the existence of God and defended it against objections, the Sid- 
dhantin proceeds to give what may be called the moral argu- 
ment for the existence of God. He states first that the moral law 
requires a judge who will administer it, and defends his view 
against objections.?? 


The fruits of karma are brought about by the Will of the 
Lord Who is, in this respect like the king and the physician. The 
body and the fruits of karma are both inert and so they cannot 
attach themselves to the soul in its next birth. 


In reply to the objection that karma or maya will do and no 
agent need be accepted, Sivagra yogin says that karma is destroyed 
as soon as it is done (ie., the act is here and now and its con- 
Sequences hereafter). So, an unseen potency has to be generated 


26. Sivajüana yogin says that thus the Siddhantin meets the objection 
of the Nastikas that if God engaged in these activitizs, it would only show 
that He lacks virtue, of the Mayavadin that it is for no purpose, and of the 
Parindmavadin that it is for His own purpose. 


Jianiprakasar includes, along with the grant of rest to the weary souls, 
the imparting of efficacy to Siva’s maya Sakti. Anugraha is causing purification 
(dik,3). It consists in the removal of mala and in the illumination of Sivatva. 


Sivagra yogin does not accept the view of the Pàücarátra that destruction 
is due to tamas and obscuration is due to deceitfulness on the part of the Lord. 


The view regarding obscuration (tirobhava) is that as the soul is intelli- 
gence, it will not engage in action, to work out its karma and attain release, if 
its nature is not veiled so as to make it engage in action, Thus, tirobhava 
defeats its own purpose. Obscuration is for removing obscuration once for all, 
So it is for the ultimate good of souls. 


According to Maraijiana Destkar, tirobhava does not hinder the soul, it 
hinders the hindrance to che soul. This way he tries to show that God is not 
to be thought of as first bringing about obscuration and then removing it. 


27. The matter is taken from the Siddhiyar, Sutra H, 2nd adhikarana. 
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for each act and new element interposed in the chain of acts 
and consequences. So karma itself cannot yield fruits. If an 
unseen potency is accepted, why not God? Therefore, Iávara is 
said to bring about the fruits of karma. He grants to souls 
pleasures and pains according to their deeds. 


Illustrating the position, Jaanaprakasar says that as the owner 
of the land gives to each tiller, a share of the produce that is 
proportionate to the labour put forth, Siva, united with maya 
grants to each soul pleasure? etc. appropriate to its activities. 
Without the earth which is the first cause, the owner cannot bring 
about the produce. But because the earth is nonsintelligent, it 
cannot yield its produce, without the owner (ie., without the 
intelligent agency of the owner). 


The Lord's love is the reason for His taking the deeds done 
by the soul and granting it the fruits of the deeds. Even punish- 
ing the souls is due to the Lord's love for them. The question 
may arise: Out of His love, He may grant grace to them; but 
can He be said to punish them because He loves them ? Thc Sid- 
dhàntin replies that when the souls commit sins, the Lord punishes 
them and causes them to realise the sinfulness of their ways. He 
makes them feel the necessity for doing good deeds and con- 
ducting themselves in the proper way. His punishment is refor- 
matory and is due to His love for them. All ;His acts, including 
the act of obscuring the intelligence of souls so as to make them 
engage in activity and get rid of their karma and the act of 
destruction whereby their physical body is removed, are acts of 
Grace. Whatever He does and whenever He does anything, it is 
all because of His love.?? 


Parents thrash their children for disobedience and handcuff 
them—punishing them, not because they hate their children but 
because they love them though it may not appear to be so. So also, 
the Lord punishes the souls because He loves them.?* Sivagra 
yogin says that parents punish their children because they desire 


28. Nirambava]agiar takes the statement here to be a reply to the 
Bhatta who says that the Siddbantin's God likes virtuous people aad dislikes 
sinners and so cannot be Anugrahamürti, 


29. cf. the striking similarity to the Epistle to the Hebrews, Ch. XII. 


** My son, despise not thou the chastening of the Lord, nor faint when thou 
art rebuked of him. 

For whom the Lord loveth, He chasteneth, and scourgeth every son 
whom He receiveth. 


H-12 
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their children’s pleasure here as also hereafter. This can be achieved 
only through righteousness. 


The objector (the Mimamsaka) says that deeds themselves can 
yield their fruits, that no God is required to discharge this function 
and to assume one is superfluous. The Siddhàntin replies that deeds 
(karma, being what is done with thought, word and deed) perish 
as soon as they are done and so cannot yield their own fruits, to 
do which they must continue to exist. The objector gives an exam- 
ple to support his contention. The herbs used for fertilising fields 
and medicines taken by people are first destroyed and then their 
effects are felt. The Siddhàntin retorts; Very well; if the food, 
medicines etc., first decay in the stomach, the result is certainly 
excreta !*° 


If ye endure chastening, God dealeth with you as with sons; for what 
son is he whom the father chasteneth not” 


“Furthermore we have had fathers of our flesh which corrected us, and 
we gave them reverence. Shall we not much rather be in subjection unto the 
Father of spirits and live?” 


Pointing out that fatherhood of God means not only love but stern 
discipline as God is also described as a ‘consuming fire’, C. S. Lewis puts the 
popular view thus: “We want, in fact, not so much a father in heaven as 
a grandfather in heaven-a senile benevolence who, as they say, ‘liked to 
see young people enjoying themselves’, and whose plan for the Universe was 
simply that it might be truly said at the end of each day, ‘a good time was 
had by ail.” - The Problem of Pain. 


The following verse in Appar's Tevaram also shows how love and disci- 
pilne go together. 


$5109 5570 LPS ADOYO art 1g.u1 woosrGgn Gc. 

т aye amu) SUCH Doo d sau BOOB AHA 

Gui 8168 SST ruo 19910589 yoPusnbd вматтутво 
Gut азейшитш ези тиу apoPoutus es Gui sibus. 


30. Ihe example is not very happy. Sivagra yogia says that the gross 
form of manure and medicine decays while the subtle form continues to exist 
and mak: its results felt. 


Јйапаргакаѕаг says: If you take feeding another person as your religious 
duty end feed him sumptuously, the food is digested by him and the essence 
reaches his system. But excreta is the result. Do you get the pleasures 
of heaven or the pain of hell from what is left of the food digested by the other 
man? Nirambava]agiar says that the visible effect of the food given to 
another man is excreta and nothing else. Since this is drstánta virodha, 
saying that karma perishes first and then yields its fruits is unintelligible, 
Jiianaprakagar explains how it is drstánta virodha. Good and evil are quali- 


ties. Herbs and medicines are things possessing qualities, So, the example is 
not sound. 
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It may be said that because somethings atleast manifest their 
fruits where they decay, these things can serve as an example for 
deeds fructifying after they perish. The objector, therefore, argues 
that deeds reside in the finite consciousness of the agent and bear 
fruit subsequently—in the manner of manure yielding its result 
where it decays. The Siddhantin meets this objection. The results 
of one’s deeds are experiences in the various places classified as 
heaven, earth and hell. These results -must then have resided in 
the finite consiousness as the produce of field remains there. To 
be reduced to this position is to make experience in heaven, earth 
and hell similar to the conjuror’s tricks. Experience in these places 
will mean nothing; they will be mere words. 


* Can you say that heaven, hell and earth you visited existed 
merely in your finite consciousness " is the question put by Sivagra 
yogin. He continues: “Since you do not know, your statement 
that you experienced the results of your deeds which existed in 
your finite consciousness lacks reality as much as the conjuror’s 
performance.” 


It was argued that deeds cannot reside in the consciousness 
of the agent in order to fructify. Can deeds be said to be resident 
in the objects with which they аге done and fructify subsequently ? 
The thing given in charity, those who receive charity, the deed of 
giving itself are all impermanent and they are destroyed. So it is 
only the eternal Lord that can know all these and cause the 
deeds to bear fruits. Why should the Lord cause the fructification 
of fruits? What relation has He to the whole process? All efforts 
to experience the fruits of one's past deeds are really due to the 
Lord's will. But we put forth efforts with the consciousness that 
we are responsible for them. So to remove this egoistic conscious- 
ness, the Lord takes the responsibility of knowing the merit and 
de-merit of our deeds. He causes them to bear fruit, by experienc- 
ing which souls get rid of their karma.?' 


It is acceptable to all that the soul which puts forth efforts, 
performs deeds and experiences the consequences thereof with the 


31. Sivagra yogin says that charity has three aspects. (i) mantra, 
(ii) kriya and (ii) dravya. Charity will be defective if these three are less 
or more than they ought to be. So the Lord looks into superfluities or defici- 
кеи кшш causes souls to get rid of their karma by experiencing the fruits 
thereof. 
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help of the body wherein it resides, organs in the body which serve 
as instruments, time suitable for the performance of deeds, deed, 
order (niyati) which regulates the fruits to their appropriate deeds, 
purpose, and the result. These auxiliaries are inert and incapable 
of autonomous action. So they cannot themselves bring about their 
association with the soul. The soul is incapable of mental activities 
without these auxiliaries; and so it cannot think with the aim of 
bringing these auxiliaries to itself. Soul and the auxiliaries thus 
excluded, by elimination, we have the Lord Who has immeasurable 
and autonomous intelligence and Who causes souls to be associated 
with these auxiliaries. He does so because He loves the souls. 
So all the deeds done by the souls, in conjunction with these 
auxiliaries are to be regarded as the carrying out of His mandate.** 


The Lord who performs the five functions must have a form. 
Can we say that He is with form or without form or with and 
without form? He Who is eternally free and Who is of the form 
of intelligence has a form which can at once be said to be all the 
three. This is the definition per accidens of the Lord’s form. 


Certain objections are considered. If we say the Lord is 
corporeal, then all corporeality bzing alike, there must have been 
somebod: to give Him His body, just as there has been somenone 
to give us ours. If it is said that He can assume any form He 
likes, the same must be the case with us also. In other words, 
either the Lord must be controiled by some external agency as 


32. Ѕ.часта yogin gives different details: If souls are to carry out the 


many ѕас"ей observances in holy places like Benares, at sacred hours like 
the time ofthe solar eclipse with activitv of the motor organs ‘like speech, 
and of the sensory and internal organs. the place, time etc., referred to here, 
being inert, they cannot attach themselves to the souls which have limited 
intelligence, and which cannot fird out for themselves the deeds of their 
past lives and the fruits appropriate to them. They cannot create for them- 
selves body ete, from ,máva, suitable for experiencing their karma. The 
Conative Energy of the omniscient Lord grants pleasures and pains to the 
souls in the manner of a mother who gives her child bitter draughts when 
it is ill and sweet things like milk when it is healthy. 


Maraijüana Desikar quotes the following sūtra from the Tolkappiyam: 
9297 Gu ©зше ди Gui ATA 
PAGT тоо amo өтт mj 
FB вот ame GH LLIT IH ércór Gib 
«siciresribgiSeór тозот: п o sema (y 
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we are if He is given a body’? ог we must have the same indepen- 
dence that He has to assume any form He likes. As for the second 
alternative, we know that we cannot take any form we like. 


But if we say that the Lord can take any form He likes, just 
as the yogins and the siddhas do, does He not become one like 
them, ceasing to be the Supreme? The Siddhantin replies that the 
yogins and the siddhas take different form only by His Grace. 
Besides, the bodies that they take are the products of maya. Again 
even as there is great difference between ourselves and the yogins, 
the difference between ourselves (yogin's included) and the Lord 
is also great. 


It may be objected that all forms are products of maya and 
that therefore where forms are concerned there is no point in 
distinguishing between the Lord's forms and the forms of others. 


The Siddhantin replies that because of the differences between 
the wholes, there are differences between the parts also. The parts 
are not equal to one another. The differences may be viewed 
thus: we, the yogins included are souls (pa$u) fettered by mala. 
Besides, our knowledge and activity are limited to minor things. 
The Lord is the Lord of all souls (Pasupati) Who informs the 
mala-freed intelligence of the souls. He knows all, does all, is 
the Master of all. Thus there are differences between the parts 
(souls) and the whole (the Lord). The mala-fettered souls have 
forms which are the products of maya which maya is akin to mala 
and which causes partial illumination. But Pasupati Who is 
eternally free and intelligent has for His form the Energy which 
grants pervasive intelligence to mala-freed souls. It is thus seen to 
be untenable to hold that the soul's desire also can generate the 
desired forms and that if the material of one form is maya, all 
forms are evolved from maya. 


The soul which has partial knowledge has a form given by 
тауа whose products are subject to limitation. The Lord Whose 
intelligence is pervasive has for His form, His Energy which can 
never be subject to limitations.?* 


33. Магаіјйапа Degikar says that the Lord creates our bodies and if 
we say that likewise His body also must be created by some one else, we 
shall be launched on an infinite regress. Therefore, we must realise that 
He Himself assumes any form He pleases, out of His Grace, in order to 
save the souls. 


34. Jüanaprakaéar raises the question how Srikintha Paramesvara and 
others can have bodies caused by maya when there is no mala for them. Не 
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Even if Energy is His form, says the objector, it will evolve 
and be destroyed, all forms being conditioned things. But change 
and destruction are not consistent with Siva’s Energy. Therefore, 
it is proper to speak of Siva only as incorporeal. The Siddhantin 
does not accept this view. The Lord is beyond the six adhvas. 
To say that He is incorporeal is to subject Him to the limitations 
of objects within the six adhvas. The Siddhantin proceeds to 
explain this. 


All things found in the Universe are either with form or with- 
out form or with and without form. One thing cannot assume 
the nature of another. Formless things like akaga cannot have 
form. Things having a form like the earth cannot be formless. 
Those things which, are *with and without a form like the moon 
cannot be ‘exclusively characterised as having or not having a 
form. Thus no one thing within the six adhvas can have the form 
of another. So, if we say that ‘Siva is formless, He also becomes 
limited like them and therefore one of them. The point is, to pre- 
dicate any one quality ог? even a host of qualities of a thing is to 
exclude the possibility of a different quality being predicated of 
that thing and thus limit it. When we are attempting to understand 
the nature of God, we must take care to see that our attempt at 
characterisation does not in any way limit the highest reality. 


The Lord who is eternally free and intelligent is not of the 
nature of pasa. Nor is He of the nature of раќџ which seeks release 
from bondage. He has neither beginning nor end. Hence we can- 
not say that Не is of this, that or the other nature.** Being such, 


says that because of the residual impressions of mala, Ananta and othe:s get 
a very pure body caused by màya (like tbe body caused by mahamaya) in 
order that they might exercise their authority. Siva, being eternally free, 
has no mala of authority born of the residual impressions of efiects. His 
form is not of maya. He has form which is the product of His inherent Energy. 


35. Maraijfiana Desikar and Nirambava]agiar quote the words: 
(Bungur Aih 5567 Dis svor 5 cir Guolo musr 
THOM YHA ті Guies). 
which are relevant in this context, from Appar’s Tevāram beginning with the 


Words арш лаъ 5 6007 CoD CTH ID 


Nirambava]agiar sums up the position thus: The Lord pervades both 
matter and intelligence causing them to appear as themselves and, exists 
untainted by them. Therefore, He can be known only if He instructs the souls 
to know and not independently by the soul’s intelligence, 
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His nature cannot be ascertained by the means of valid knowledge. 
Being neither incorporeal, nor corporzal nor incorporeal and 
corporeal, He is not subject to the modifications as vrtti (one type 
of evolution), or parinadma or vivarta. 


The Lord is not deficient in respect of the capacity to become 
what He pleases. He is autonomous. Therefore, He is free from 
changes. He is omniscient and omnipotent unlike the souls whose 
range of activity and knowledge is limited. He has no likes and 
dislikes such as bind the soul. He who is eternally pure can as- 
sume any form?? He pleases out of His Grace. 


The soul does not require any form other {than itself to direct 
its body: So also, the eternally free, intelligent Lord (need not 
become corporeal to control the body which is His body. Still, 
if He does not, out of His Grace assume a form to bring the 
Vedas and Agamas into existence, it will become impossible for the 
Prajayákalas and Sakalas to understand the nature of things and 
attain salvation. Moreover, the inauguration of the line of pre- 
ceptors also cannot take place unless He takes a form and initiates 
the process. 


Some may say that when the eternally-free intelligent One 
comes to have a form, He must have the functions attendent on 
having a body, organs etc., and thus becorae determinable like any 
one of us. But this is against the Vedic declaration that He 
transcends thought, words and mind. What is the way out of this 
difficulty ? 


Because Siva's form is a form of Grace, His hands, feet, eyes, 
nose and the other parts of His body (which are all knowm as 
рғаіуайва) are also forms of Grace. The activities and the quali- 
ties like truth (these are Sanga) arising from that form in order 


36, Sivagra yogin raises the question: How is it that the Agamas declare 
Siva to be corporeal? He proceeds to say that though Siva destroys in anger 
or saves in grace, He does not come to have sin or merit thereby. He carries 
out His activities, out of Grace, through the body of the jivanmuktas who 
contemplate themselves as the pure Lord. Through Ananteívara and others, 
whom He supports, He attends to creation etc., He grants grace to the soul, 
through the preceptors whom He supports. 


| Jüanaprakasar says that the Lord is the directing agent supporting others 
like Anusadasiva, Anaute$vara and Srikantha, the Trinity and Arhata, Kapila. 
Kanada who are preceptors. He makes their body His, but He is none of 
these. 
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to grant knowledge to the souls are also of the form of Grace. 
These qualities are represented by His weapons. The worlds and 
enjoyment are also of the form of Grace. (These are represented 
by ирӣйва like the cloth, garland, ornament, seat etc.). All these 
forms are assumed by Him not for His own sake but for the sake 
of the souls. Hence though He can be ‘thought of in these ‘ways, 
He is really not within the ken of human apprehension.*" 


Ignorant people do not consider the statement that the form 
of the Lord transcends the Universe (that He is Vi$vadhika): 
they do not consider the fact that the Universe evolves from and 
involves into the form of the Lord (that therefore He is Vi$va- 
karana). They do not understand that He is the Inner Ruler of 
the Universe (Antaryamin). They do not understand that He 
manifests Himself as the world (Vi$varüpa). Those who do not 
know the nature of His form say that He is one of the gods ac- 
cepted by the people of this world.*? 


Those who say that He is one of the gods do not understand 
the puranic statement that He is of a form which is not knowable 
even to Hari and Brahma (He is Visvadhika). They do not under- 
stand the statement that the Trinity arises out of Him (He is 
Viívakarana) They do not understand the statement that the 
Universe originates from Him and that its existence can be under- 
stood only as origination from Him (He is Antaryamin). They 
do not understand the statement that ‘He manifests Himself as, 
and is of the form of, the Universe which is what is meant when 
He is said to be half-feminine. They say that He is one of the 


37. Maraijjüána Desikar says that the Lord.assumes sixteen forms, five as 
Creator, five as Protector and six as Destroyer. 


Sivagra yogin emphasises that $iva's form is the manifestation of His 
Intelligence Energy and that it is not evolved from maya. Out of His Grace, 


He assumes a form so that souls may contemplate Him and gain their objects 
of desire. 


38. Sivajiiana yogin says that just as we say that the lotus is mud-born 
whereas it is born of its own seed, we say that the Universe which evolves 


from and involves into mava is born out of and taken back into the Lords 
Who is the sup^ort of maya. 


Sivagra yogin says that when miya is impressed by-the Lord's Energy, 
it evolves; when the Energy turns away, involution takes place. Because He 
pervades the Universe, He is immanent in it and is its Life. Because of 
non-attachment, He transcends the Universe. 
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gods because they are not able to know the truth even with the 
help of the Purdanas.** 


Of the many forms that the Lord assumes (for the benefit 
of the souls), some are symbolic of enjoyment and have been 
assumed so as to enable the souls to have enjoyment (this is the 
Umamahesvara form); some others symbolising anger (Катап 
form) have been assumed so that the activities of the souls may 
be destroyed; and some others symbolising yogic meditation 
(Daksinimirti form) have been assumed so that souls may gain 
release through yoga. Those who miss the significance of these 
forms—such ignorant persons are only too many—say that Siva 
is one among the other gods. 


‘If you must make me weep, you must weep yourself’ is a 
maxim in art. Example here, as elsewhere, is better than precept. 
So also, the Lord appears to carry on certain vital functions in 
order that mortals may follow His lead. Besides, to trace the 
origin of these vital urges to Godhead is to sanctify them. If 
mortals are to enjoy the pleasures of life or engage in meditation 
in the right way, the Lord Himself must set them an example.*? 


li is because of His Grace that He assumes such different 
forms symbolising enjoyment, cruelty and yogic meditation. 
Destruction is caused so that good may result from it, in the form 
of the destruction of the consequences of activity. We may under- 


39. Nirambava]agiar puts the matter briefly thus: Those who do not 
know the truth say that Siva is like Brahma and Ури, not knowing that 
Siva’s form is of intelligence whereas the form of the others is of maya, He 
says Siva is not one among the other gods because (1) His form is of Intelli- 
gence, (ii) He grants enjoyment and release to souls existing as akti and 
Siva for that purpose and (iii) He is not knowable to Brahma and Vlsnu. 


40. Regarding the purpose of the Kamari form, we have the following 
explanations : 
Maraijiana Desikar: The Lord Who is free from desires and aversions, 


like an angry person causes the evil-doers to be placed in a sorry plight so 
that they may, by their experience realis? the need to be delivered from their 


bad karma. 


Sivagra yogin: The Lord, like an angry person punishes the souls and 
destroys their evil actions so that their sins may not accumulate. 


Nirambava]agiar says nigraha is also anugraha. He says the Lord des- 
troys the world so as to give rest to the souls. 


H-13 
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stand from His assuming such different forms that He transcends 
the Universe.*! 


When Uma, playful closed the eyes of the Lord with her 
hands, the whole world was plunged in darkness. The Lord, in 
His concern for the residents of the world, caused light to shine 
forth by opening the eye on His forehead. From this we can 
understand that all the light in the world is but the effulgence of 
His form.‘? But people do not understand this. 


When the Lord was in yogic meditation, the celestials began 
to pine for sexual pleasures, although Manmatha was present. 
Visnu, desiring to alleviate their distress, sent his son, Manmatha, 
to influence Siva. Enraged by his interference with His medita- 
tion, Siva burnt Manmatha to ashes. However, taking pity on the 
souls, Siva wedded the daughter of the King of the Himalayas 
and thereby caused great happiness to souls. 


These stories are "narrated to the refrain that those who say 
Siva is formless do not know that He is the Life of the Universe. 
Unless activities are inspired by Him they are of no avail. Though 
Manmatha was present, he was unable to stimulate the sexual 
urge. It has to be sanctified by the Lord's personal example, so 
to speak. We find here a healthy attitude to the problem of sex. 
The play and gratification of the sexual instinct are not frowned 
upon. Nor is there any over-emphasis on sex, because release 
through meditation becomes equally obligatory for mankind when 
the Lord assumes the Daksipnámürti form.** 


The Lord assumes a form to bring the Vedas and Agamas into 
existence. Besides, as said in the Vatula, the stationary and mov- 


41. Maraijiana Desikar says that there are twenty-five different forms 


assumed by the Lord. Each form has its own weapons, and each form 
differs from the others, 


: 42. * Not there the sun shines, nor the moon or the stars, not these 
lightnings either. Where then could this fire be? Everything shines only after 
the shining spirit: through its light all this shines,” Katha Орапізай H, ii, 15. 


cf. also Slokas 21 to 24 in the 3rd chapter of the Gita, beginning “ yadyada 
carati.” 


43. The Vayu Samhita says that the forms, names and activities of Śri- 
kantha apply to the Lord also. 


| Sivagra yogin says that the Lord’s forms of enjoyment and yogic medita- 
tion are for the sake of the souls, not for Himself. He reminds us of the 
Story that when Uma performed penance, Siva was pleased to wed her. 
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ing worlds have to be produced from particular parts of the Lord’s 
body. In order ‘to grant Grace, on the achievement of an attitude 
of indifference to the fruits of karma, He has first to cause 
obscuration (causing obscuration is alien to His nature which is 
Grace; so He is assumed to cause obscuration). For this, He 
performs the dance known as Una natana. He unites on His left 
Side with Uma so as to sustain the souls and give them happiness. 
He has to show the souls by personal example that Grace can be 
obtained through meditation. In order to remove раа, He has to 
destroy the various products by withdrawing them into those parts 
of His body whence they came. Thus He requires a corporeal 
form.** 


All forms that have a gross manifestation must, on grounds 
of the doctrine of the pre-existence of the effect in the cause, 
have a subtle state when they are formless. Therefore when we 
Say that the Lord assumed a form we can see that there is a 
formless state in which His form is latent. In passing from the 
formless to form we can infer a middle stage when it had some- 
thing in common with both, characterised by the presence and 
absence of form. All His manifestations, as characterised by 
corporeality, incorporeality and both together, are for the sake of 
freeing the souls from the grip of the maya-produced body. 


Sivajiiana yogin explains the position further. The Lord is 
corporeal—incorporeal, when from being incorporeal, He comes 
to assume a form. A corporeal—incorporeal form is like the 
image in a mirror—not tangible but visible. 


So for it was said that the Lord's form is of Grace, not 
of maya. How are we to reconcile this statement with the Scriptural 


44. Jüanaprakaíar does not accept the view of some that without inter- 
posing Srikantha, Siva Himself directly causes the origination, maintenance 
and destruction of the products of $uddha maya and the subsequent creation 
etc, of the other products. The King Emperor has intimate and mediate 
activities ; so is it with Siva. He carries on His intimate activities directly by 
Himself, while His mediate activities are done by others. He gives the follow- 
ing details: 


| In the primal creation, Siva brought about the five Sivatattvas into 
existence ; then, as the dweller in the body of Anantegvara, He evolved from 
asuddha maya the tattvas from kala to prithivi. He created Rudra from His 
heart, Уой and Brahma from the sides, sun and moon from the right and 
left eyes, Vignesvara and Subrahmanya from throat and heart. He created the 
devas, rgis, vedas etc., from other organs. In the subsequent creations, He 
dwells in the body of Srikantha. 
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declaration that the six adhvas, mantra, pada, varna, bhuvana, 
tattva and kala constitute His form?‘® The Lord pervades all these 
adhvas and becomes all these adhvas. He is eternal and therefore 
exists as different from them. He directs intelligent beings and 
inert things and thus exists in them all. Because of similarity 
of His Tirodhàna $akti to these adhvas, the adhvas are figuratively 
said to constitute His form. 


Even of the adhvas, mantra adhva alone is specially mentioned 
as constituting the form of the Lord. The Universe has three 
material causes. Bindu, mohini and mahat (Suddha, a$uddha and 
prakrti maya). Siva Sakti is associated with $uddha maya, the 
highest of the three material causes.** Mantras arise from $uddha 


45. Maraijfiana Defikar gives the following details: kala adbva. - 8205 
tyatita kala is His Head; śāntikalā, Face, vidya, Chest, pratigpha - Navel and 
nivrtti- Knees and Feet, bhuvana adhva constitutes His Hair, varpa- skin, 


mantra - blood, pada, nerve, and tattya, bones and flesh. Praga element is 
Parama£iva, 


Jüanaprakaíar says that the Lord comes to be invested with two forms 
for the sake of the souls - acala and cala. Acala form is a Cit-sakti form, 
constituted by intelligence and activity. The Lord in this form brings about 
production of effects like pot, by the sheer fiat of His Will This form is 
His rcal and true form. Cala form is of the five pranava kalas. It has the 
five Siva tattvas and their derivatives for its superior body; the seven vidya 
tattvas with their derivatives and the twenty-four айта tattvas with their deri- 
vatives for iis subtle body; and the universe for its gross body. In other 
words, His superior, subtle and gross bodies are constituted respectively by 
Sucdha, Suddhasuddha and aguddha adbvas respectively. Because of His 
activity and because He is worshipped as manifested in a Нара, form is figu- 
ratively ascribed to Him. Really He is not bound by form. 


46. Sivagra yogin says that though material causes are said to be three, 
they are the result of giva éakti agitating mahamaya, which alone is the first 
cause, The agitated portion becomes threefold. These three are also called pra- 
kasa, moha and ajüaka. $Suddhadhva prapanca arising from bindu is known as 
Santétmaka, misradhva ргарайса arising from mohiai as ghoratmaka and the 
asuddha ргарайса arising from mahat as mujhatmaka. From Kundalini (also 


cali sma H : : 
calicd mahimay3, the supreme material cause) apara bindu, mohini and mahat 
are cerived. 


Saying that Siva is of the form of intelligence and has no body either 
of mantras or of maya, Sivagra yogin argues that the ascription of a form 
constituted by Mantras is for purposes of worshipful contemplation. The five 
mantras аге 152па, Tatpurusa, Aghora, Vamadeva and Sadyojata - for purposes 
of anugraha, tirodhana, samhara, sthiti and srsti, As transcending the Universe, 
He is called 1:302, As the substrate of souls and gods who are conditioned 
by the possession of bodies, He is called Tatpurusa, He is Vama as lumng 
souls by dharma, artha and kama and plunging them in the lower maya. 
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maya. Siva Sakti leads aspirants for release to contemplate these 
mantras. When they have contemplated these mantras, Siva Sakti 
grants them enjoyment and release, using the mantras as a channel 
therefor. Thus mantras have a double significance, as arising 
form the highest of the three material causes and as conferring 
enjoyment and release on souls. Judged by their fruits, no less 
than by their roots, mantras are charged with high importance. 
Hence the Scriptures declare the Lord's form to be constituted 
by mantras. 


Even of the mantras, the five (nivrtti etc.) are specially men- 
tioned as constituting the Lord's form because they arise prior 
to all other mantras. They are figuratively said to be of the form 
of the eternal Tirodhana Sakti which leads them into activity. 
Thus we have Adhvamürti, Mantramürti and Paficamantramirti. 


Though the Vedas and Agamas speak of the contemplation of 
the beautiful forms of Brahma and others in connection with the 
examination of adhvàs etc., they are not to be taken as absolute 
like Siva. Because energies of Siva like Janani impress ageuts 
like Brahma, Vedas and Agamas figuratively ascribe equality with 
Siva to Brahma and Vişņu. 


To the objection that Siva will become a supernumerary if 
Brahma and others can carry on their work independently, the 
Siddhantin replies with an illustration. Even as ministers and 
other state officials cannot function without the authority of the 
king, Brahma, Visnu and others cannot do anything without the 
grace of Siva. He assigns functions, one to each of these deities. 


Why should there be two agents, Siva and the direct agents 
for each action? This question is raised to show that without 
Siva, the deities cannot function. Besides, not one of the five 
functions can stand by itself. Hence an absolute agent in respect 


Because of His luminous nature, He is called Deva (Hence Vamadeva). These 
five mantras along with Harini, Janapi and Rodhayitri are called the eight 
$aktis. The last three are called Parigraha Sakti. Harigi destroys bodies etc., 
of the soul thus making them lapse into mayz. It helps souls ready for 
salvation to attain the Feet of the Lord. Destruction and grace are its 
activities. Janani has the nature of creating the Universe.  Rodhayitri helps 
to bring enjoyment for the souls in the state of maintenance, In the pralaya 
state, it enables Sakalas, Prajayakalas and Vijüanakalas to reside in the lower, 
middle and upper maya .respsctively. Маіаќгпапсе and obscuration are its 
functions. 
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of all the five is necessary. Each one of the ministers has his 
own port folio but he acts in the name of and on the authority of 
the king. In the last resort, it is the king who is responsible for 
the entire government.*' 


Is the Energy of the Lord manifold then ?* Just as the power 
of the king is availed by the several members of the govern- 
ment for the discharge of their respective duties, that power being 
differentiated according to the different activities for which it is 
requisitioned, the One Energy of the Lord is differentiated into 
Janani etc. according to the differences in the activities for carry- 
ing out which it is required. This can be understood if we realise 
that without His will there cannot be enjoyment or release. 


The sacrifice of Daksa, the span of  Miàrkapda's life, the 
emergence of poison when nectar was expected-all these illustrate 
the truth that without Siva's Will, nothing desired by others will 
come to pass. 


The svarüpa of Siva’s Energy is intelligence. With a view to 
grant grace to souls, this intelligence knows in a general way and 
informs the souls in a general way, (without knowing or inform- 
ing in a special way). It is опе only. It is called Parasakti. With 
a view to bring about the maturation of souls, it functions as Tiro- 
dhana Sakti. Tirodhana Sakti is differentiated as affective, conative 
and cognitive. One may question the propriety of deriving cona- 
tion and affection from intelligence.** Because affection and cona- 
tion function as intelligence does, they are particular modes of 


47. Sivagra yogin says that Siva performs the subtle activities and brings 
about the cross activities through Sadasiva, Maheívara, Rudra, ‘Vigsnu and 
B:ahma. These five deities are responsible for grace, obscuration, destruction, 
Maintenance and creation respectively. Each one is responsible for his own 
activity primarily and the other four only incidentally and in a subsidiary 
way, 
| 48. Maraijiana Desikar says that the Energy which exists in the Lord 
in à samavaya relation like heat in fire is one only. Sivagra yogin formulates 
the objections thus: If the Energy is many, the owners of the Energy must 
also be many. This is Anekesvaravada. Or, if the Owner is one, while Energy 


is many, changes occur, affecting the One in which the mutually opposed 
Many inhere. 


49. Maraijdana Desikar reminds us that wherever there is intelligence, 
there affection and conation also appear and function. 


| Affection Kiccha) is the quality and conation (kriya) is the activity 
(vyapara) of cognition. The śāstras have established that there are as much 
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the activity of intelligence and not different from it. Energies like 
Janani which become many on account of differences in functions 
come from that one Paraíakti which does not cloud the souls. 
Obscuring Energy is Tirodhana Sakti and illuminating Energy is 
Parasakti. 


The general way in which Parasakti is informing and inform- 
ed is in regard to the grant of Grace alone. The special way is 
with regard to the carrying out of creation etc. These are com- 
parable to the general desire to help and the particular way in 
which that help is rendered. 


Рагаќакії is опе,5° viewed in a general way as the unclouded 
intelligence. According to differences in activity it becomes 
differentiated into three, affective energy, cognitive energy and 
conative energy. These, again, are differentiated into many ac- 
cording to the differences among their respective activities. Affec- 
tive energy is the Lord’s grace involved in removing the mala of 
the souls and granting them the attainment of Salvation. Cogni- 
tive energy is His knowledge of the ways by which He can do 
what He desires to do; and conative energy is what He wills to 
do and does accordingly. 


Thus it is shown that although the form of Brahma and others 
are also used for contemplation and though Sakti gets differentiat- 
ed, Siva alone is the Absolute First. 


The Sivasamavadin might say that the soul is equal to God 
in as much as both have cognition and conation and affection. But 
this is not acceptable to the Siddhàntin. In the kevala state, souls 
are enveloped in mala. In the sakala state, souls experience what 
ever is meted out to them according to their karma by God. Their 
experience is limited to one thing at a time. The release they 
experience in the Suddha state is granted to them by the Lord 


affection and conation {which are the quality and activity of intelligence) as 
there is cognition. What is known is desired and what is desired is done. 
Knowledge, desire and activity reside in the same substrate and are directed 
to the same object. The statement that what is known is desired and what 
is desired is done applies only to the souls -not to $iva. 


50. $ivagra yogin says: The Lord finds out by His cognitive energy, 
the sins and merits of souls and gives the souls bodies, organs etc., accordingly 
Conative energy is said to be such because the Lord causes activity in bindu 


by His mere touch and not because the Energy itself is able to act. Thus 
the Energy is one only. 
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even as their experience in the sakala state was regulated by Him 
according to their karma. Thus the cognition, conation and 
affection of the souls are different in their nature and characteris- 
tics from those of the lord.*? 


Of the Energy described as threefold, affective energy func- 
tions ever the same without undergoing any change of its nature. 
Cognitive and conative energy function in five different ways. 
When the Lord functions through the cognitive energy, He is 
called Siva; when He functions through the conative energy, He 
is called Sakti; when He functions equally through the cognitive 
and conative energy, He is called sadasiva. When cognitive 
aspect decreases while the conative aspect increases, He is called 
Mahesvara. When cognition is more prominent than conation, 
He is called Suddha vidya. Besides, He is the substrate for the 
three states of absorption, enjoyment and authority, Siva and 
others being substrate for these states. Thus Siva is the Absolute 
though Agamas speak of a plurality—Laya Siva, Bhoga Siva and 
Adhikara Siva.*? 


51. Sivagra yogin takes the idea here to be an indication of the relation 
between the Lord and soul as being like the relation which obtains between 
master and servant. The functioning of the servant has its origin in the will 
of the Lord. By servant is meant one who receives wages for work turned 
out. Here, karma is the work done by the souls and the effects of karma 
are the wages given by the Lord. Siva who is the Protector (srawe, Sid- 
dhiyar) causes intelligence to shine forth according to the karma of the soul: 
by this intelligence the soul cognises objects. Јйапіргакаќаг says in his intro- 
du:tory remarks that the objection of the Mimamsaka is stated here. The 
pesition of the Mimamsaka is that since the finit: soul has cognition, coration 
ard affection, it is unnecessary to go in for a god who is not seen. He takes 
the verse to refer not to the three states but the three kinds of souls. 
Vijiinakalas and pralayakalas are under the dominance of anava. Sakalas 
have their faculties of cognition, conation and affection partly manifested 
through kala. So none of these can be the Lord. 


Jüinaprakaíar refers at the end to Sivasamavadins and Anekeivaravadins 
who say that the soul can perform the five activities because it has cognition, 
conation and affection like the Lord. Jfanaprakasar says this is due to ignor- 
ance. The released soul can carry on the five activities only through the 
Grace of Siva. It is not the Lord of the Universe. Siva is. 


52. When Siva is called the Absorber (layi) Sivatattva and Sakti tattva 
are included therein. When He is called the Enjoyer (bhogi), Sadagiva tattva 
is included therein. When He is called the person in authority (adhikari) 
$uddha vidya and Їѕуага tattvas are included therein. The Agamas refer to 
rus in these states as Sattar, Udyuktar and Pravrttar; l£ar, Sadagivar and 

амаг, 
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The products of Suddha maya, viz, Suddha vidya, f4vara. 
Sadakhya, Sakti and Siva are the centres of the Lord’s activities, 
They constitute the natural form of the Lord. The order of mcn- 
tion of these tattvas follows the earlier and later activities of the 
cognitive and conative energy. It is not based on time which arises 
after these tattvas have come existence and so cannot be their 
cause. Besides, these tattvas are beyond time limits. Therefore they 
are called the eternal ‘abodes of Siva. These tattvas are called the 
natural forms because they are directly controlled through Ananta 
and others. The abode is figuratively referred to as form. 


The changeful tattvas are said to constitute the natural form 
of the Lord because they are eternal. They are eternal, because 
they are above time. Though they are a-temporal, they are classed 
as earlier and later in respect of their functional difference. Siva- 
jfiana yogin says that since Siva Sakti under the name of Kala- 
yitri is the abode of time, there is no contradiction when we take 
it to be the cause of these activities."* 


Just as the person who acts many parts remains essentially 
himself inspite of assuming all these parts, the Lord does not change 
though He assumes all the different forms in order to fulfil His 
five functions. All the forms that He assumes are the forms of 
His Energy. The Lord and His Energy are like tbe tree and its 
hard core. The relation. between the Lord and His Energy is like 
that which obtains between the quality and the substrate. 


How can what appears in his Energy be said to appear in 
Him? Because the Lord does not appear except through His all- 
pervasive Energy, He appears as the different forms figured in His 
Energy without seeming different from them, even as the crystal 
reflecting various hues, golden, blue, etc., does not appear as other 
than the hues reflected. 


Sivagra yogin says that the Lord performs His activities controlling para- 
nada, sidakhya and mahegvara which are the seats of absorption, enjoyment 
and authority. 

53. Jüanaprakaéar speaks of srsta £ivatattvas as the special form of Siva’s 
inherent Energy and srjya sivatattvas as the form of His fassumptive Energy 
(general form). No temporal distinctions apply to the 5р[з{а sivatattva because 
they are beyond time "limits and are eternal. When, however, temporal distin- 
ctions are applied to them it is on the analogy of these distinctions applying 
to the srjya Sivatattvas. 

H-14 
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Because the Lord has in*Him the dual nature of Sakti and 
Siva, the bodies of souls which otherwise are the same, come to 
have the distinctive organs and qualities of the male and female 
sex. Thus enjoyment becomes possible. Life itself becomes pos- 
sible only because of Sakti. The ignorant do not know that Siva 
and Sakti take two forms so that souls may have bodies charac- 
terised by differences in regard to sex. They do not know the 
nature of lihga and pitha.** 


The Siddhantin gives other details of the variations in the 
forms assumed by the Lord. Nine are mentioned. Јӣапаргакаѕаг 
says that Siva Who is a single substance manifests nine variations 
because of the differences in the substrates which He occupies. 
The nine variations are Siva, Sakti, Nada, Bindu, Sadasiva, Mahe- 
évara, Rudra, Visnu and Brahma. Sakti comes from Siva, Nada 
from Sakti and so on. The Lord exists in these and inspires the 
respective functions. The first four are incorporeal forms, the fifth 
is corporeal-incorporeal and the last four corporeal,°° 


54. Maraijüana Desikar says that linga is of the form of cognitive energy 
and pitha is of the form of conative energy. 


Sivagra yogin says that Siva is the .substrate and His Sakti is the attri- 
bute, Likewise, He has ordained all things as substrate and attribute. The 
pratyksavadin might say that there is no warrant for assuming an unseen 
Siva and §ukti as agents for procreation and that procreation is explicable 
by the piesenve of male and female mortals, not realising that the attraction 
between these is made possible only because the Lord and His Sakti, unite. 
Siva and Šakti assume the form of nada and bindu which are symbolised by 
linga and pitha. 


Jüinaprakaíar: The bases for Sakti and Siva as attribute and substrate, 
like female and male, rotundity and elongation are assumed in the inert 
Substances like pitha and linga, while bases for them as intelligent attribute 


and substrate are: found in the other-knowing intelligence and self-knowing 
intelligence. 


55. Maraijfiana Desikar: The forms are for meditation. Can one object 
be said to hive two natures? No; sakala is like the tree; niskala is like shade; 
the flower (ike sakala) and its smell (like niskala) also help us to understanp 
the position, Will not sakala-niskala suffice? Should there be sakala also ? 
There must be sakala to enable souls to make images in metals and wood, 
worship the Lord through them, and obtain His Grace. Since ‘sakala-niskala 
is Unique in having the advantages of both sakala and nigkala, .the celestials 
Set up tne Пава form aad worship it. $ivagra yogin: The sole Lord of the 
Universe Who is without forms manifests Himself differently in accordance 
with the three kinds of souls (vijüanakalas, ipralayakalas and sakalas), the 
three kinds of adhvas (Suddha-guddha) and the three kinds of material (bindu 
mohini and mabat. To the question how there can be four varieties when 
the incorporeal is one, Sivagra yogin replies that kala, dik and akaéa also 
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Corresponding to the variations in the form of the Lord, Sakti- 
which is one like Siva also has various forms because of difference 
in the functions. Siva, has Sakti; Nada-Bindu; Sadasiva—Manon- 
mani, Maheé$a—Maheívari ; Rudra—Uma; Visnu-Mahalaksmi and 
Brahma—Sarasvati. In whatever way the Lord residing in these 
variations of His form acts, in the same way, Para Sakti, residing 
in the variations of Sakti also acts. Thus Sakti helps Siva. 


It was said earlier that the forms of Siva are the forms of 
Sakti. Here variations of Siva and variations of Šakti are kept 
apart. How are the two statements to be reconciled? Parasakti 
unites itself with the variations of Siva like Nada. Likewise Sud- 
dha Siva manifests Himself through the variations of Sakti. 
Because Siva and Sakti exist together, like a tree and its hard 
core, all the forms assumed by Sakti are common alike to Siva 
and Sakti. Though Sakti remains so inseparably united to Siva, 
it is the incomparable consort of the Lord, becoming all that He 
wants it to become. Hence the differences of the form and quality 
of Sakti and Siva. 


Though fire is one as substance, it is treated separately, as 
ted in its colour and hot in its quality. So also, though the Lord 
is one, as the expanse transcending everything, He is Siva; as 
uniting with everything and as having the quality to attract еуегу- 
thing, He is Sakti. The idea of man and wife is applied to Siva 
and Sakti. To emphasise this the author says: ‘Sakti becomes 
all that Sakta wants it to become.” 


Sivagra yogin says that $Sakti controls all the tattvas from 
Nada to prthivi; and Siva controls everything including Sakti. 
All things created by them are of the form of Siva and Sakti. 
Sakti is the strength of Siva Who possessess.it; it is also His 
cognition, conation and affection. 


Where Siva and Sakti unite we have Sadagiva tattva. They 
both unite joyfully and cause the origination of the intelligent and 
inert Universe.5? Nevertheless Siva is a celibate and Sakti a 


which are incorporeal are different because of their effects. The incorporeal 
one is said to be different in view of dfferences in function. 


55a. How can souls and maya charcterised as beginningless, be said 
to arise from Sadagiva tattva? Since re-manifestation of souls and maya from 
the pra]aya state is meant, there is no contradictioa. 
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virgin. Those who have knowledge now as the result of the 
merits of their former lives know that all the deeds done by Sakti 
and Siva are like unto a drama. 


Tattvas are the cause of bodies, organs, worlds, enjoyment, 
bondage, release, the differences in bondage and release. These 
tattvas go together with the souls and not with the Lord. He who 
knows these things from the Scriptures and by reasoning deduces 
tattvas in the proper order of deduction and who realises without 
doubt or error, That which transcends these tattvas, knows the 
truth of the saying that Siva is a celibate and Sakti a virgin. 


Siva neither has a form nor ís without form. He is neither 
intelligent nor non-intelligent. Не does not engage in the five 
activities. He does not assume forms symbolising meditation or 
enjoyment. Though He is defined per accidens has having these 
attributes, etc., His essential nature cannot be defined by them. 


Weken the Lord recreates the Universe, He exists as one with 
the souls by reason of His contact with them in the manner of 
the soul and the body. Because of difference in substance, He is 
different from the souls even as the sun and the eye are different. 
Because H: is the Life of their lives, He is one with them like eye 
ignt and finite consciousness. As the Agamas declare, He is Sakti, 
ie, He is of the form of Sakti which transcends the souls. He 
is the Lord in as much as He directs the souls to pass through the 


five states of creation, etc., in accordance with karma which Siva 
Sakti enables to fructify.** 


We have elaborate comments on this matter from Sivagra 


yogin. He says that the relation of non-difference between Siva 
and souls is set forth. 


Siva and souls are different because, while Siva is pure, souls 
are mala-ridden. But they are non-different in respect of perva- 


eee 


an 56. This is the Position as set forth in the Siddhiyar, П. 1. Maraijüana 
rins es that this Sets forth the characteristics of advaita. The Lord 

ough different from intelligences and inert matter is non-different from 
them because He pervades them. As tw tri 
and non-díferenze cannot 
do, we sav that 


H ivities af numerous souls 
€ Lord is not affected by the pleasures and 
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sion and intelligence. In accordance with the karma of countless 
souls, the Lord agitates maya through His inherent Energy and 
creates bodies, organs, etc., wherein the inherent Energy is conti-. 
nuously present. He causes these things to remain in the Universe 
during the state of sustentation, and to be absorbed at involution. 
For all these, He is the remote agent. He exists inseparable from 
the Universe; but He does not have the activities and enjoyments 
of souls, the contractions and expansions of maya and the states 
of origination, sustentation and destruction of the products. Thus 
He is the naturally beautiful, pure, self-luminous One Who is not 
de-limited by space, time and things. 


He becomes the whole world through His [Energy. The souls 
have de-limiting adjuncts but Siva has none. He is eternally pure 
whereas Anante$vara and others were made pure by Siva. He 
is self-luminous and enables others to be luminous. Thus they 
are different from Siva. 


Th Lord is identified with the creation, maintenance and 
destruction of the Universe because He is the remote agent for 
these together with His Energy which is turned towards activity. 
His Energy is continuously and  non-differently present in the 
Universe. Thus though Siva is the efficient cause, He is said to 
be the material cause of the Universe because He is non-different 
from His Energy. Are we not going against our earlier statement 
that Suddha and a$uddha maya are the material cause? No; the 
material for the child's flesh. comes from the mother and that for 
the bones from the father. It is even so in regard to the Universe. 


Because conscious Energy and inert māyā combine, the Uni- 
verse is constituted of conscious and non-conscious things. 


If Siva and souls are different in substance and yet non-different 
because of pervasion, what is the relation between them? Is it 
one of inherence or inherence in what is conjoined? The relation 
is neither of these but the Intelligence-Energy, i.e., consciousness. 
If the relation. is one of conjunction, is it generated or non- 
generated? If generated, is it generated by the activity of either 
or both or by by another conjunction? Because both the things 
related are conscious and pervasive, the generation of relation by 
the activity of either or both cannot be the cause. Conjunction 
generated by another conjunction cannot have an origin and will 
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only lead to an infiinite regress. Thus the relation can only be 
non-generated. Change does not result if it is non-generated con- 
junction. 


Pervasion is of two kinds, external (vaisayika) and intimate 
(aupa$élesika). External pervasion is like ether pervading all things 
having form, like pot. Intimate pervasion is like that of ghee in 
milk, sweetness in fruit, oil in the seasame seeds and fire in wood. 
Because Siva and souls are intelligent and pervasive, the relation 
of pervader and pervaded obtaining between them is intimate. This 
relation is one of identity-in-difference because there is difference 
between Siva and souls and yet they are inseparable.*" 


Jüanapraká$ar has his own way of stating the Siddh&ntin’s 
position. The Siddhantin says that the Lord becomes the intelli- 
gent and inert Universe. But he differs from the Vivartavada- 


57. (®.©@вветшт&) (Siva becomes all the world) This refutes the 
Vivartavadins who say that the world is an illusory transfiguration and not 
something which has an origin. 


Ca gu ... (is different) refutes the Sivadvaitin. 


9-—фштш .. (is ond with) refutes the Naiyayikas and 
the Vaisesikas who say that the Lord and 
souls are absolutely different. 


geflurGurmd -. (is self-luminous) refutes the Райсагаігаѕ 
and the Bhagavatas who say that God has 
qualities and parts, 


gvr wiser -. (countless souls) refutes Ekatmavada. 


59059 -. (in accordance with karma) refutes the 
Lokayatas and meets the alleged defects 
of cruelty and partiality. 


A oor i or (through His Energy) refutes the Bhattas 
and Bhaskaras who affirm a maya—Energy 
but deny Siva’s inherent Energy. 

HOTBS 


(stays) refutes the Bauddha who says that 
the world has origin but no sustentation 
because it is momentary. 


Qeaas shai (being the Destroyer in Whom it is ab- 


sorbed) refutes the Mimamsakas who say 
that the .universe is not destroyed. The 
Mimàmsakas deny the need for God, 
arguing that bodies and sense organs arise 
А because of the karma of souls. 
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Vedantin who says that Brahman appears as the Universe because 
of intelligence being sullied by ignorance. On the Vivartavadin’s 
view, Brahman remains in its own nature on discrimination. The 
Siddhàntin differs also from the Parigamavada Vedantin who says 
that Brahman is modified as the Universe and remains as itself 
too. Jüanapraka$ar introduces a discussion bearing on the nature 
of consciousness and incidentally brings in the Advaita veiw for 
criticism- The nature of the released soul or Siva is not that 
which has consciousness for its cause nor is it what is characterised 
as indeterminable, for either way it will become inert as it does 
for the Naiyayikas and others. If we say that which is caused 
by consiousness or that which is indeterminable is consciousness, 
we shall be landed in an infinite regress. No doubt it is of the 
form of consiousness but it is not pure consciousness (conscious- 
ness alone) as it is for the Vedantins. If it is not the indeter- 
minable something-we-know-not-what, but consciousness, the words 
of the Sivàágama, “There is something established as the denota- 
tion of the word ‘that’” will apply. The Parakhya and the 
Mrgendra convey gradually the idea that drk (knower) is 
different from objects that are known (drí$ya) and unknown 
(adr$ya). The Advaitin speaks of bare consiousness as devoid of 
the distinctions of knower and known and as dependent on 
(i) itself, (ii) other consciousnesses and (iii) objects of knowledge. 
For the Advaitin, consciousness is pure, independent, non-relative 
and supra-relational; for the Siddantin it is never pure alone, it 
is dependent, relative and relational. The Advaitin stresses pure 
identity alone; the other, identity in difference. 


Though consciousness is alike in respect of the omniscient, 
omnipotent Siva and the souls, freed from delimiting adjuncts, the 
characteristics of consciousness are natural and not adventitious, 
just as the natural characteristic of the lamp is to burn and illu- 
minate. These characteristics are not found in the unintelligent 
inert material pàsa or in the souls which, limited by pàsa, know, 
do and enjoy little. Capacity to know and do little is due to an 
adventitious cause. Partial knowledge, partial activity and partial 
enjoyment and non-knowledge, and non-activity are due to limita- 
tions. It is wrong to hold as some do that omnipotence and omni- 


Science are also due to an adventitious cause. These are natural 
characteristics. 
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According to the Advaitin, pure consciousness alone is the 
natural characteristic. As we have seen, the Siddhantin says that 
the natural characteristic is pure ‘consciousness but as qualified by 
its relation to (i) itself, (ii) other consciousnesses and (iii) objects 
of cognition. Omniscience and omnipotence constitute for the 
Advaitin, the definition per accidens of Brahman's nature. 


Jüanapraká$ar rejects the view of those who hold the rela- 
tion between the Lord and the souls—the pervader and the per- 
vaded—to be one of beginningless conjunction brought about by 
intimate relationship as obtains in the case of sesame and oil, fruit 
and its juice. Such a relation constitutes release also for them. 
This is untenable. As non-corporeal objects like ether and abso- 
lutely non-corporeal objects like the:soul do not conflict with one 
another, as rays from the two eyes reach the moon simultaneously 
without conflict, the consciousness of the Lord and the conscious- 
ness of the released souls are found together in all objects without 
clashing with one another. There is no relation between them 
as external and internal nor is there conflict between them. So 
no relation can be predicated of the released souls and the Lord 
either as one of conjunction or as inherence; nor does the same 
relation as obtains betweeen the pervader and the pervaded apply. 
All that can be said of the released souls and the Lord is that 
they are similar. This view, he claims, has the support of the 
commentator on the Raurava. 


The difference between Sivagrayogin and Jüanaprakà$ar is 
Significant. While to the former, the relation is one of intimate 
relationship as between the pervader and the pervaded (both of 
which are according to him intelligent and pervasive) as obtains 
in the case of ghee and milk, fruit and its sweetness, oil and 
sesame seeds, the latter, who must have read the commentary of 
the former rejects this view also. Both are agreed on rejecting a 
relationship based on conjunction. Jfianaprakaéar speaks of relea- 
sed souls only whereas Sivagra yogin speaks of souls in general. 
But the difference is signiflcant. 


The Vedas declare the existence of one soul only. How could 
the Siddhantin speak of a plurality of souls? The Siddhantin 
replies that the Vedas declare the Lord of souls to be one—not 
that there is only one soul Just as the sound a is found in all 
other letters, the one Superme Soul pervades the plurality of finite 
souls. This way the oneness of souls with the Lord is kept 
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up while the difference between Him and the souls is not lost 
sight of."* 


Sivagra yogin takes the above as a reply to the objection of 
the Advaitin who takes the Vedic declaration to mean the existence 
of only one soul. There is the further objection of the Advaitin 
that Vedic declaration regarding non-difference (Advaita) is also 
overlooked if the Siddhantin says that the Lord of the souls is one, 
thereby affirming difference between God and soul. 


As for non-difference, Sivagra yogin says that there can be no 
negation except of that of which there is'the possibility. Therefore 
non-difference is declared in the sense that the finite souls and 
the Infinite are non-different in respect of prevasion though they 
are different in respect of substance. The finite souls are pervaded 
by the Infinite. Just as the letter a animates the other letters and 
remains as their life, Siva animates the souls existing inseparable 
from them. The vowel a animates the consonants. But how can 
a be the life of the vowels themselves? While a is the archetype, 
the fifteen letters similar to a are its modifications (Refer to A]avai 
for further details). Because souls are different from Siva they are 
known by Him as objects of knowledge. Hence we are faced with 
a dilemma. 1f souls are objects of knowledge, they become 
conditioned and destructible. If we say that.Siva does not know 
these souls, in order that we may escape this untenable position, 
His omniscience is jeopardised. How can we meet this dilemma? 
Sivagra yogin replies that the truth of the position which does 
not belittle the souls any more than it detracts from the Lord’s 
omniscience can be known through the preceptor, 


Jiianaprakasar says that like that which is related to another 
as similar, Siva is related to the released souls in as much as the 


58. Maraijfiana Degikar quotes the following rules in support of the 
illustration that vowels give life to the consonants ‘2 ф$шё 27 «ab» 
9srpse QueoCu’ and ‘Avi Байё шет’ and says further that vowels 
cannot be consonants any more than consonants can be vowels but both must 
Combine to produce any result. Souls have no activity of their own. 
Nirambavalagiar quotes the following verse from the Sivajiana Bodham. 
Фетел) AsronrGnaran orm абыт 
Guorcir3msirm В ыт=&55гт(Ы®т®т—©\(6%б)в8т m sir n; 
eoo BAM BI iwegejutflsirG m 
605907050 RTD ива. 
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Intelligence-energy of the latter is manifested in its entirety in 
accordance with Sivagakti. But the manifestation of the bound 
souls is partly without accordance with Sivasakti. So the relation 
between Siva and bound souls is like the relation between him 
who shows and him who receives Grace. The objector asks why 
the Siddhantin should maintain the relater and the related as 
pervader and pervaded to be in the relation of that which manifests 
and that which is manifested. The Vedas declare the existence 
of a Lord who is beginninglessly so (i.e., has been the Lord begin- 
ninglessly), an infinite number of lords whose attainment of their 
position has a beginning and an infinite number of souls also. 
If so, is the Lord in a place other than the one where the lords 
and souls are? The relationship is illustrated by an analogy which 
applies in part only. The several letters are related to a which is 
inLerent in them. There is identity in difference. But the Lord 
and the lords are related as similars. The Lord and souls are 
related as pervader and pervaded. 


The Siddhantin gives the body-soul analogy to illustrate the 
relation between the Lord and the souls. The soul resides in 
the body made up of nerves, etc., and has sense organs, etc., for 
its instruments. Yet the soul and body remain distinct without 
either of them becoming the other. Likewise, the Lord exists 
non-different from the souls. But at the same time, He does not 
become the soul anymore than the soul can become the Lord. 
Thus, like the soul and the body, the Lord exists as different and 
non-different from the soul. 


The soul-body analogy may be criticised on the ground that 
while no satisfactory explanation of the relation between the soul 
and body is avaliable or even possible, it is used to illustrate the 
relation between God and soul. The critic may proceed to deny 
the ultimate reality of God as such and soul as such. If dialectics 
Sets up intelligibility in terms of ratiocination as the test of reality, 
we tind not merely that the relation of God and soul, of soul and 
body cannot be accounted for but also that God, soul, and body 
—all these have to be treated as appearances! Strangely enough 
these appearances are admitted to be facts of experience. But, 
if they are admitted as facts of experience, then is it not proper 
to try to understand them as best as we can—by means of 
analogies wlich in the very nature of the case cannot be complete 
but still can be helpful for our purpose, and thus enable us to 
verify the truth in religious experience? The experience of the 
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Saivite saints is ample proof, if we do not ‘mean by proof what 
is given by ratiocinative processes, that God is the informing 
spirit of the soul just as the soul is the informing spirit of the 
body. 


Differences not withstanding, it is worthwhile considering what 
the Visistadvaitin has to say on the matter. ‘In the highest 
sense of the term, the Sri Вһаѕуа conculdes with the very signifi- 
cant note of the Sariraka Mimamsa “sarvamsamafijasam” (every- 
thing is satisfactorily explained). This includes philosophical satis- 
factoriness as well as spiritual satisfyingness which is traceable 
to the infinite suggestiveness of the synthetic insight afforded by the 
Sarira-Sariri bhava’... Again, ‘The truth of Brahman as the 
Saririn of all beings is clearly intuited by the Alvars and summed 
up in the Tamil Veda “‘udalmisai uyir." Ràmanuja thus shows 
that the foundational truth of Brahman as the Saririn furnishes 


* $9 


the key to the understanding of all philosophical problems’. 


To show that even the soul-body relation is a fact of experience, 
Nirambavalagiar quotes a verse from the Sivajüána Bodham which 
says that though different from the body, organs etc., the soul 
answers when the name of its body is called—because it identifies 
itself with the body. 


The sense organs and internal organs cognise their objects, 
as informed by the soul; but they Чо not know themselves or 
the soul which informs them. Even so, souls cognise, as informed 
by the. Lord's Inteligence-energy which resides in all souls and 
which is all-pervasive; but they do not know themselves (as 
the agents who know and experience the fruits of their deeds) 
or the Lord's grace actuating them. Siva Who, in the end imparts 
real knowledge to the souls, knows them, informs them and 
exists together with them.°° 


59. The Philosophy of Visistadvaita, р. 246ff. 
There is an explicit reference to Sarira-£ariri bhava in Mapadiyam. 
Cf. 
“PIVU List т Guuosir mi Iu muss. mI seb apscoisr Gau mr 
ueuTFia Сею твт Gui sf FMM вуботаюши13Т (ip HV 
ADIFG аттты” yb ag sf Lmerba rr usd 


For (mj SVC cuss (Вир ??. 
—p. 448 


60. The nature of Tirodhana is figuratively ascribed here to the Lord. 
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Sivagra yogin answers a few questions: To the questions how 
sense organs etc., which are declared to be inert can be said to 
cognise, he replies that the statement should not be taken in its 
primary sense but in its implied sence, as a figurative usage based 
on the relation of cause and effect. The sense organs etc., are 
auxiliary to the soul’s intelligence in cognising objects when it 
is turned towards them; but they do not know the soul or that they 
are auxiliary causes only by reason of their contact with the soul. 
Is it not inappropriate to mention the sense organs etc., which are 
inert in order to illustrate a point involving the soul which is 
intelligent? No; since the subject is all souls, there is nothing 
to compare with them (1.е., no sapaksa). So it is not improper to 
illustrate the point with a negative example. It may be conceded 
that the inert has no activity except as controlled by the intelligent. 
But would it not lead to an infinite regress if the intelligent itself 
be said to require another intelligence (viz., Siva) to inform and 
impel it? No; Siva Who informs souls does not require another 
intelligence. He is self-luminous, knows everything-informs souls 
and exists non-different from them. Souls, which are also intelli- 
gences, cannot know for themselves (but have to be informed 
by S.va) and cannot teach others. How can there be this difference 
between intelligences while the nature of intelligence is the same? 
The eye is luminous; so is the sun. But the eye cannot see 
without sun-light nor cause other eyes to see. The sun can, by 
its light, see all things by itself and show them to the eyes 
also. It is even so in the case of souls and Siva. 


If God is required to inform souls, how is it that all the souls 
are not alike as intelligences? If karma is responsible for the grades 
in human intelligence, God is rendered superfluous. To such 
questions, the Siddhàntin replies thus: for the blossoming of the 
lotus. the sun is neccessary as also for cultivating land. So, God 
is indispensable for the ripening and fructification of karma. 


The soul that cognises things knows a particular thing through 
particular sense-organs, forgets things it has known once, remen- 
bers them when reminded by others, and does not know itself as 
knowing things. Hence it does not know independently but only 
as taught by the Lord. 


| The soul cannot be said to cognise without the help of other 
things. It requires the àtmatattva (which it impels), the deriva- 
tives (the internal organs), kalās etc. (which manifest the cogni- 
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tion, conation and affection of the soul), kala (which assigns karma 
to a definite period), niyati which maintains karma without in- 
crease or decrease), body, the means of knowledge, the modes of 
speech (which are the cause of the writings), and an intelligence 
to inform it. Otherwise it would remain incorporeal and be 
ignorant of its own existence. That it may have all these, there 
must be an intelligence (viz, God) which out of Grace, gives it 
these things. Such an intelligence is indispensable. 


The Lord is without the accessories aforesaid for His cognition. 
It cannot, therefore, be said that He requires some one else to 
give Him these, for that would lead to an infinite regress. He 
cognises everything by Himself. He  peforms the five subtle 
functions in the kevala, the five gross and the very subtle func- 
tions in the sakala state. 


There is verbal testimony, in addition to reasoning, using the 
principle of elimination, to show that the souls do not function 
except in the presence of the Lord. In the presence of the all- 
pervasive Lord, the souls come to have the fruits of knowledge 
according to their karma. He is not affected, as the inert world 
cannot stand over against Him. So, though the Lord informs the 
souls, He is not thereby affected.?' 


Jiianaprakagar, explains the position thus: Change (and 
inertness) would result for Siva if He were to exist ina samyoga 
relation with inert things like maya. Neither do maya etc. exist 
in a samavaya relation to Him, for that way He wouid become 
inert. He does not exist in either of these relations to the souls. 
For, if He did, He would become subject to changes. By His 
presence which consists in having contact with objects through the 
resolve of His Energy, He produces changes in the intelligent and 
the non-intelligent. 


Just as the soul cognises with the help of the body etc., the 
Lord is a play-actor, doing the five-fold functions. For this, He 
has the two hundred and twenty-four worlds as His body, the 
eighty four hundred thousand species of living beings as the mem- 
bers of His body, the luminous cognition, conation and affection 
as internal organs and the function of informing the souls, existing 


61. Muthiah Pillai says that presence does not meau being directly 
opposite to something. It means the inseparable Grace of the Lord. 
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as the intelligence of their intelligences, as His duty. Unlike the 
souls which function through organs and instrumets, the Lord 
functions by His resolve. That is why He is said to be a play- 
actor. 


Grace which thus helps the soul is the Energy of the Lord— 
His natural quality. As quality and substance cannot exist apart, 
Siva and Grace do not exist apart from each other. As the sun 
dispels physical darkness and causes light to shine forth, so does 
Siva remove the spiritual darkness of the souls by means of His 
Grace and grant them release. Sakti is Siva’s efficiency. As the 
light is not other than the power of the light, so is Siva not other 
than Sakti (the relation here is one of identity-in-difference). 


The analogy of the sun-light dispelling darkness has only a 
partial application to the point that the Lord removes apava; for 
in the former there is mainfesting operation. So, a more appro- 
priate analogy would be the following: Cataract prevents the 
perception of object. On the application of collyrium, the cataract 
is removed and the eye is enabled to see. In addition to the removal 
of mala, the residual impressions of mala have to be removed and 
Sivatva made manifest. The removal of the residual impressions 
of mala and the manifestation of Sivatva are not separated much 
in respect of time. The transition is as immediate as the sequence 
in the snake throwing off its skin and appearing in a new one. 


Having set forth the nature per accidens of Siva, the Siddhantin 
proceeds to state His essential nature. 


If Siva can be known by being pointed out in the manner 
in which material objects can be pointed out, He would become 
inert and liable to destruction. If He cannot be known in any 
way at all (since what cannot at all be known is non-existent), 
He would be a void. PaSajfiana cannot exist in the presence of 
Siva Who can be known (only) by Sivajfiana. Siva Who is all 
pervasive is neither inert nor void but the intelligent real (citsat). 


Sivàgra yogin interprets asat as ‘anitya,” an interpretation 
Jüànaprakasar discountenances. While Siva Who is all-pervasive 
is not knowable by the instruments of maya, He is not unknowable 
by the souls. He is of the nature of sat and cit. In Jüanapraka£ar's 
commentary, the word ‘asat’ is taken as meaning afuddha. 
A$uddha maya may be balled Suddha as it is a product of maya; 
but suddha mama is also a$uddha as compared with intelligence, 
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If, instead of interpreting asat as aSuddha, we interpret it as 
asatya, we would be lapsing into Vedanta. If we mean by it ‘non- 
eternal,’ this would also be unsatisfactory as maya, mala etc., 
would then be non-eternal. As for Siva, if He were not an object 
of cognition, then He would be non-real like the horns of a hare 
which are eternally non-existent. 


In the presence of the Lord Who shows the way to release, 
the $uddha and a$uddha prapaficas remain as bare existents; to 
the souls, they are the means and objects of enjoyment. They are 
not the objects in respect of which Siva performs the five functions. 
Even if they are, it is not for the released souls. They are so for 
the unreleased souls. 


If, instead fo such a view, it be held that the universe does 
not exist in the presence of Siva and that it is not known to Siva 
by any means whatever, Siva must be said to have agency in 
respect of the five functions without having the conditions for them. 
If Siva has nothing to know or act upon, He cannot be said to 
be omniscient or omnipotent; His condition would be like that of 
an inert object. Siva would be a void and all the sayings of the 
Scriptures would be pointless. 


Demonstrative knowledge is limited in time because it is subject 
to origin and decay; it is limited in space also. It is manifold as 
relating to world, enjoyment, body and instruments. It is associated 
with mala. It is superseded by real knowledge. For these reasons, 
it is asat; objects known through such a knowledge are all asat— 
they cannot be sat. 


This is a reply to the Naiyayika who says that not all things 
known are asat. He is told that they are asat by thus explaining 
the nature of the knowledge relating to them. 


Sivagra yogin says that this is in reply to the Mimamsaka’s 
contention that the universe is sat. The Siddhantin (he says) 
proves that the universe is asat. The universe is subject to origin 
and decay. The soul’s intelligence knows the universe by pervad- 
ing it. Body, organs, world and enjoyment change for the same 
soul and are the cause of the soul’s delusive knowledge. When 
by the grace of Siva, real knowledge dawns upon the soul, all these 
turn out to be asat and different from the soul. Things discrimi- 
nated by the soul as different from itself are all asat. 


Life, whether it is as king of the earth or as king of the celes- 
tial regions or as anyone of the 8,400,000 species of living beings 
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and everything that is seen, is like a conjuror's trick (a conjuror 
so blinds’ the eye of the person as to make what is really not there 
appear to be there), like a dream (which comes to an end without 
a proper consummation) and the mirage (which is occasioned by 
the sun's rays and disappears with their disappearance). Life comes 
to an end like these. Hence the world is asat. 


Though it'is called asat, the world is really sat. The Saükhya 
says that as for Satkaryavada, there cannot come to be what is non- 
existent, it cannot be said that what is known is non-existent. The 
Siddhantin shows with the aid of examples how what is known can 
be asat. 


Giving his view of the matter Sivagra yogin says that things 
which exist for a time and cease to be thereafter are asat and points 
out that the words of the text *also asat', indicate partial accept- 
ance as ‘sat’? So, it must be said to be sadasat. Is this not a defect 
of anaikantika? No, it is not a mere appearance as obtains in the 
silver-nacre illusion: nor is it eternal like the souls or Siva. It 
is existent upto prajaya. In the sight of the world it is existent, 
in the sight of the Scriptures it is non-existent. So, there is no 
defect in calling it sadasat. How is it known that there is dissolu- 
tion of the world? In susupti, the souls do not have the functions 
of the senses and the internal organs. At death, body, organs, etc., 
are destroyed. As at death the body is ;destroyed for the soul occu- 
pying and identifying itself with that body, at the death of Brahma, 
the world he identifies himself with viz., Brahmandaloka is des- 
troyed. The worlds constituted of the tattvas above these are also 
destroyed at the death of the deities presiding therein. Thus there 
is all round dissolution. 


Јйапаргакаѕаг says that the Vedantins do not realise that what 
appears as false is not really false. They therefore call the worlu 
asat. But the Saiva Siddhantins say that what is sat in its own 
nature is real and that the world which is not real in its own 
nature is asatya. 


What is known is subject to change and destruction. What is 
not known is not subject to these; so, why not recognise what is 
not known? Such a thing is really of no use. Neither can we 
reach that, nor can that come to us. It can give rise to no func- 
tion. It would be like a garland of sky-flowers or a rope of tor- 
toise-hair. 
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Why not say then that Brahman is neither existent nor non- 
existent nor both nor different from these but indeterminable ? 
The Siddhantin presents two alternatives to the person who pro- 
poses this view. Is Brahman non-existent? If so, the defects apply- 
ing to what cannot be known would apply equally well to this. 
If to escape this, it be said that It is existent, this very admission 
would go to prove that Brahman is existent and not indetermina- 
ble. It may perhaps be said that if Brahman exists, It ought to 
be known. Whatever is an object of demonstrative knowledge 
is liable to destruction. Brahman (Siva) is an intelligence trans- 
cending demonstrative knowledge. 


Jüanaprakaéar saya that а section of the Vedantins says that 
Brahman is indeterminable (anirvacaniya) The Siddhantin says 
that there cannot be such an entity—an entity that lacks useful- 
ness. Siva is intuited by the soul’s Intelligence-energy as informed 
by Siva-Sakti. Siva is of the nature of intelligence. The world 
with its cause including the most fundamental is inert. 


An object that is known becomes inert and liable to destruc- 
tion. So, sat is what cannot be known (for what cannot be known 
is free from appearance, destruction etc.) This view is unaccept- 
able to the Siddhantin. Sat must be known by the soul who is the 
knower. Or else, of what avail can it be to assume a sat that can- 
not be known? Siva exists whith the soul who is the knower. He is 
known Бу ‘means of Grace. Siva who is thus known exists as that 
intelligence itself, as different from it and as one with it.®? 


Offering his comments, Sivagra yogin says that the soul which 
is the knower intuits Siva by uniting with Parasakti, as non-dif- 
ferent from itself. Intuition (or cognition) implies the existence of 
the known and knowledge (әт Я). Are these not different? 
No; the soul that attains to a state of trance (nirmalananda Para. 
śiva samadhi) knows, on returning to the normal state, how the 
bliss of Siva is experienced. Knowledge arises later and not 
when the experience is had. This is like a man waking up from 
deep sleep saying that he slept will. This is the case in jivan- 
mukti. In the state of supreme release, there is Siva only (i.e., as 
paramount reality). Hence there is no room for the kind of doubts 


62. Maraijüana Desikar: Souls are supported by Siva-éakti and they 
attain the highest happiness i.e., self-consciousness. This commentator is said 
to be a disciple of Maraijüana Sambandar who preached ánmanandavada. 
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suggested earlier at all. It is for this reason that it is negatively 
stated in the twelfth sütra that souls exist as Siva Himself. Siva 
Who is the object of knowledge is of the nature of intelligence. He 
is, in fact, different from the soul. Because of His Grace, He has 
the soul (which is an intelligence) for His form; He exists non- 
different from it and is knowable by experience. 


Jü&naprakaéar says that if Siva be like the sky-flower (if He 
cannot be known), the enjoyment or release that the souls get 
through such a being would be like the produce of a field that has 
been ploughed with hare's horns. The object of intuition is patent 
in revelation (the Agamas) interpreted through laksana; it is non- 
manifest through the path of mantras used by modes of manas, 
buddhi and аһаћкага; it is without a substrate like the flame seen 
in the grass that is on fire. The soul which uses instruments ap- 
propriate to enjoyment and release, intuits Siva by means of its 
Intelligence-energy which is informed by Siva-Sakti. The soul 
belongs to the same class as Siva. There is similarity between 
the two because the soul shares in the generic nature of Siva. In 
intuiting Siva, the soul is protected by Siva-Sakti from the residual 
impressions of pasa affecting it. Siva-Sakti is that which indicates 
Siva te the soul. 


If, for contemplation the aid of instruments is sought for, it 
would be the sakala state; if it is without instruments, kevala 
would set in; if it be without either, it would result in the indeter- 
minable and be a waste; if it be on the view ‘I contemplate an 
object that is beyond contemplation on the presumption that I 
have attained it, no useful purpose would be served by such a 
coniemplation. АП these four kinds of contemplation are like 
play-acting. The proper contemplation would be intuiting Siva with 
the help of Grace existing non-different from it. 


The view of the Pātañjalas is refuted here. 


The Lord is not different from the soul; He lives in its intelli- 
gence; He informs the soul. He removes conceit which makes one 
feel egoistic and possessive. The distinctions of cogniser, cognised 
and cognition cannot be made in knowing Siva. The Lord cannot 


be cognised by the soul's intelligence (as an object of domonstra- 
tive knowledge). 


| Sivagra уорїп raises the question why it should be said that 
Siva can be cognised by $ivajüana only, when the soul is itself an 
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intelligence. He answers the question saying that the soul is per- 
vaded by Sivajüana which is pervasive. Whatever the soul thinks 
is really due to Siva existing within it and causing it to think so. 
Because there is no object other than Siva, the soul cannot think 
“I”, “mine” etc. Because Siva is inseparably united to the soul, 
the soul’s intelligence cannot intuit Him without Sivajfiana. 


Jüanaprakaéar says that when the soul and Siva are distin- 
guished, (without separating them), it is found that the soul is 
characterised by similarity to Siva, belongs to His class and is really 
infinite in its thought and action. Finitude and limited scope of 
activity which constitute pagutva are really illusory (mithya). The 
Lord does not appear limited to the cogniser but is impartite. He 
is not encompassed by the demonstrative knowledge of the soul. 
He pervades it and extends beyond it. If He informed the soul 
directly by His Energy, the stage of bondage would be superseded, 
the soul’s finite intelligence would be made infinite, release and 
intuition of Siva granted forthwith. But the soul is not ready for 
these yet. So, without hiding Himself wholiy in the soul which is 
united to instruments like kala, He manifests partially the mental 
mode of cit-Sakti and informs it. He removes the limitations attach- 
ing to demonstrative knowledge (which results from buddhi and 
ahaàkára) making it dependent on Siva-sakti. He makes cit-Sakti 
Susceptible to His (own) onset. The Lord cannot be intuited by pasu 
Jüina illuminated by pasajfiana (раѓа, раќи and Puatijfiana are 
each twofold as manifesting and manifested respectively). The 
Lord can be seen only thus: Patijiana characterised by Sivasakti 
subdues pāśajñāna arising from kala, buddhi, etc. This Patijfiána 
(manifesting type) manifests Patijfiana (manifested type) which 
illumines the Patijüàna characterised by the souls Cit-Sakti. The 
Souls manifesting Patijiiana illumines the manifested Patijiidna 
by which Siva is intuited. This is the supreme Siddnaata. That 
Cit-Saxti might cognise objects of sense-pleasure like garland, 
sandal paste and women, one type of instruments is required, 
(tattvas like kala and their derivatives). For the cognition of Siva 
Who does not belong to this category, another type of instruments 
is necessary, i.e. Sivasakti and.mental mode illumined by Siva- 
Sakti. Though these instruments are said to be adventitious, they 
are natural to the soul. 


Siva cannot be cognised by Sivasakti. If He can be so cognised 
(as an external object to Sakti), He would become external to Sakti. 
The fruit of knowledge goes to Siva instead of to the cogniser, 
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The soul’s Cit-Sakti which is illumined by Siva Sakti, is like the 
eye lit by sun-light. Siva-Sakti and other objects are cognised by 


the soul whose intelligence is thus informed by Sakti. This is the 
supreme Siddhanta, 


Some say that Siva and the soul are (entitatively) one. But 
as there is some one cognising [in this fashion, we find the soul 
and Siva are different. There are some others who say that 
the soul and Siva are different. To cognise them as different, we 
must be able to see another intelligence within the soul’s intelli- 
gence. As this is not the case, this view is also untenable. Even 
when Siva is cognised, it is found that the soul exists as one with 
Siva, just as shadow exists always as one with water. To intuit 
this state of „union, the soul must have the help of Grace. The 
soul would then see itself as non-different from the Lord.** 


Saiva Siddhanta speaks of Pati, pa$u and pà$a as eternal. In 
the foregoing discussions, we noticed the terms sat and asat used 
of Pati and раќа respectively. How can pasa be said to be asat? 
What is the meaning of this term? The commentators differ im 
their interpretation of this term. They are confronted with the 
problem of interpreting asat in such a way as not to compromise 
or deny the eternality of pasa. Sivagra yogin interprets it as 
*anitya, a procedure which is discountenanced by Jüánapraka$ar. 
Jüanaprakasar suggests that ‘asat’ means aguddha. Sivajfiana 
yogin says that interpretation of asat as sadasat, a$uddha etc. are 
all the result of confusion. He says that there can be no asat 
different from sat (in regard to the entities accepted by it) in Saiva 
Siddhanta which accepts Satkaryavada. The Universe is said to 
be asat because it does not persist in its manifested state as an 
effect but lapses into the causal state when it becomes latent. Hence 
by asat only the Universe in its manifested state is meant. 


63. Maraijiana Defikar: The statement, ** еге is only one" (to wit 
Brabman) implies the existence of more than one...Because the soul is pervaded 


by the Lord and exists in union with Him, it can be figuratively called the 
Lord. 


64. cf. the following: “In the Saiva Siddhanta which espouses, Satkar- 
yavada, asat is not the opposite of sat. Though pagu and pāśa are called asat 
with reference to their general nature, they are not asat judged by their 


Special nature. They are sat.”—Sivajiiana Bodha Vacanálaügara Dipam. See 
Марафіуат also on asat. 
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Similarly in regard to karma also, the justification is that it 
exists in a subtle form in the causal state and in a gross form when 
it is manifested. Likewise āņava whose efficiency is in evidence in 
the state of the soul’s bondage, subsides and exists like a void, in 
the state of release even as darkness is subdued by light. The 
soul also (as will be seen in the Chapter on Souls) which is really 
sat, is obscured by mala and its capacities rendered ineffctive. 
Thus it appears to be non-existent. Though it subsequently gets 
free from mala and continues to exist, it does exist for a time like 
asat. It is only Siva who exists ever the same and therefore can 
be called ‘sat’ and ‘cit’ in the full sense of these terms. Thus the 
Siddhantin uses the term ‘asat’ to characterise whatever under- 
goes change and does not persist ever the same, with its capa- 
cities unsubdued. Compared with Siva not merely paga, but even 
the soul (pa$u) has to be called asat, taking care to remember the 
connotation given to this term by the Siddhantin. 


Developing this position the Siddhantin says whatever becomes 
an object of demonstrative knowledge is asat. In their manifested 
state, the objects of the universe appear for a while and disappear 
into their cause, viz. maya. So, as compared with maya which 
does not become an object of perception, the manifested universe 
is asat. The Siddhàntin illustrates this by reference to the writ- 
ing on water, dreams and mirage. While we write, the letters do 
appear in water, though they disappear even as we write; dream 
experiences are known to cause actual physiological effects.°° In 
the case of the mirage, the mirage is there though water is not. 
Error consists in mistaking it for water—in not recognising it as 
an effect of the sun's rays on sand. 


So, whatever becomes an object of domonstative knowledge is 
asat. Sat is beyond such knowledge. 


But are there not declarations which refer to Siva as an object 
as "He" (‘gCaor ar GssrurTU)! yaoa br maps’) ? 
Though Siva is so indicated in a general way, He cannot be 
demonstratively known in one's experience. He can be known 


65. The treatment here follows the Mapadiyam closely. Cf. 
“rua amb a Bor miesorireiG art e езуге °° Tiruvscagam. 
 MULIMMAUTSER (GHD бизге (рз ab ur eser ub 

Caluncr yPvaralsd!y Amiar ” 
“TRAM TQ TOSS Әштушта Hage 

Ger di&a Lm Sambandar, 
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only as informed by Patijfiana which is not demonstrative in cha- 
racter at all. 


We shall attempt an estimate of the proofs given by the 
Siddhantin to establish the existence of God. In the main, they 
are the cosmological proof and argument from morality. Before 
we assess their worth, it is important to find out first the Siddhan- 
tin’s view about reasoning. Sivjfiana yogin says that reasoning 
is necessary, in addition to verbal testimony, to re-inforce the 
truths to pupils of dull understanding who are likely to be con- 
fused by the doctrines of other schools. Besides one does not 
realise the truth in one's own experience automatically as soon 
as it is taught; one has to go through the four stages of hearing, 
reflecting, attaining clarity and entering the state of trance. Again, 
there are apparent contradictions in Agamic declarations. One 
should know the relative strength of these declarations and to 
determine this, reasoning is necessary. Thus reasoning plays an 
important part in acquiring a knowledge of the verities. There 
can be no dogmatism on the part of the teacher and blind accep- 
tance on the part of the pupil.*? 


What is heard and thought over is tested in one's own experi- 
ence. Till it is done, one's knowledge is merely theoretical. Siva- 
jüana yogin gives a significant example. The knowledge of a 
young girl regarding love, gathered from a study of books on love 
is merely theoretical. She will understand it adequately only when 
she has actual experience.?' Even so is one's knowledge of God 
gained from a study of sacred books. Here we have insistence on 


66. Mipidiyam. p. 303. In this connection we may refer to the account 
Which teils us how Меукапізг was initiated. He heard the Siddhiota from 
Paraiüjoti Munivar. He sat in the presence of Pollappillaiyar in the local 
temrle. reflected on what he heard and attained clarity. The author of the 
Parith3;3 says that though pupils who are fit for initiation do not doubt the 
truth of the teaching imparted to them, they are directed by the:r preceptor 
to reflect on it and they do so in order to realise it in personal experience. 
As the Katha upanisad has it, гуме tu agryaya buddhya III, 12... 


67. Mapadiyam, p. 356. Cf. the following: ‘What is revealed by scrip- 
ture has to be mediated in thought before it could get transformed into one's 
Own experience, Sruti is what is helped; yukti or tarka is what helps. As 
an aid to revelation, reason is of inestimable value; and it should be regarded 
as subsidiary to s:uti and anubhüti °. 


Dr. T. M. P. Mahadevan, The Place of Reason and Revelation in the 
Philosophy of an early Advaitin. 
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the need for personal experience. ‘Faith’ as Dean Inge says 
‘begins as an experiment and ends as an experience.’ 


Reasoning (anumana) is defined by the author of the Saiva 
Siddhanta Paribhasa as the reflection which follows the hearing 
of the Siddhanta Sastras. This may appear to limit the scope of 
reasoning needlessly. But viewed in its context, it means just this 
that reasoning is useful in helping us to understand the truths 
set forth in the Sastras. To borrow words used in a similar context 
elsewhere “‘Reason may establish our certainities, it does not 
initiate them.''?? The author of the Paribhasa goes on to define 
pratyaksa as one’s own experience (svànubhava). 


As a matter of fact, all the three pramanas are only auxiliaries. 
The real premana is Cit-$akti. The Siddhantin characterises the 
knowledge given by three pramanas also as pāśajñāna in so for 
as they are limited by the psychic apparatus. Intuition. of God 
is Patijfiana.** It would be incorrect to argue that because the 
Siddhantin uses reasoning to establish the existence of Pati, pasu 
and pasa, these are no more than inferences for him. God is 
something more than an ‘Inevitable Inference.” “The religious 
man would scoff, and rightly so, at the philosopher who believed 
that because he could demonstrate that Reality as a whole is a 
supra-rational harmony or what noi, he thereby ‘knew God.’ 
The form has a filling. But the filing is not for Philosophy. If 
at all, it must be only for direct experience" ".'?? The deservedly 
popular story of Kannappar is ample proof to show that the Sid- 
dhantin's God is not the ead of a syllogism. That unlettered saint 
was wholiy ignorant of Logic and yet his experience of God has 
evoked the admiration of all savants down the ages, not except- 
ing the redoubtable champion of Absolutism—Safkara. ‘It is not 
that ignorance is, for religion, a mark of superiority but that the 
knowledge of God is granted as freely to the unlettered as to the 
learned, to the Apostles orto a St. Francis as to a Butler or an 
Aquinas “Бо you require," asked Kant at the close of the 


68. C. B. Bennett quoted by Elton Trueblood in his Trustworthiness 
of Religious experience, pp. 28-9. 


69. Mipadiyam, p. 414. 


f 70. In a paper read before the Indian Philosophical Congress in 1945, 
it was argued that the Saiva Siddhāntio’s faith in God is no more than faith 


in an inference. No theist’s faith in God can be adequately described as faith 
in an inference. 


70a. Scepticism and Construction, p. 310. 
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Kritik, “that a knowledge which concerns all men should trans- 
cend the common understanding and should be revealed to you 
only by philosophers ?””"! 


A word about the Saàstras. Verbal testimony is given im- 
portance because the Sastras embody for us the truths discovered 
by the sages and saints in their personal experince, truths which 
can be tested by us if we undergo the discipline necessary there- 
for. Discovery and experience of truths always precede the 
systematic formulation thereof. The experience embodied in the 
Sastras should not be lost sight of. Experience comes first, ex- 
position only afterwards. Samayakuravar (Sambandar, Appar, 
Sundarar and Manikkavacagar) precede the Santana kuravar (Mey- 
kandar, Aru]nandi, Maraijfiianasambandar and Umapati Sivam). 
If we seek a parallel in Visistadvaita, we find that the Aļvārs 
precede the ÁAcaryas."'? '*No man can be argued into the presence 
of the living God. Nor could any proof, however convincing, 
avail to satisfy the demand of the believer ...Men do not bring 
with them to the religious experience a ready made concept of 
God as the proper object of worship and jthen go on to an 
emotional attitude towards Him. They find themselves in presence 
of a reality and know it to be God in the response it evokes. 
Conceptual expression follows after; it is the product of reflection 
not on speculative premises but on the experience of contact". "!5 


The validity of religious experience will be taken up in the 
last Chapter. We shall proceed to examine the value of the cos- 
mological proof, with special reference to Western Theism. The 
traditional proofs (Ontological, Cosmological and  Telelogical 
proofs) have been compared to ‘the strands of a rope which is 
more than three times as strong as each one of its strands would 
be by itself... arguments for theism tend to be cumulative’.7? 
Hence, even if the cosmological argument is weak or unsatisfac- 
tory, it cannot be a serious obstacle to the acceptance of a theistic 
conclusion. The cosmological argument has been explained thus: 
Starting from an undeniable deliverance of experience, namely, 
that there are such entities as existings things and events,...it is 
noted that these existing things and events reveal themselves, even 


71. De Burgh - Towards a Religious Philosophy, p. 35. 
71а. The Philosophy of Visistadvaita, p. 502. 

71b. Towards a Religious Philosophy, pp. 15-6. 

72. R. B. Henderson, Belief in God, p. 25. 
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on the most cursory inspection, to be contingent in character,— 
that is to say as not being there in virtue of any intrinsic necessity 
of their own......... If this be true of all that nature contains, it 
must likewise be true of nature in its entirety. Jn the long run, 
therefore, the existence of nature must depend upon a Being 
Whose existence is intrinsically or unconditionally necessary,—a 
Being, that is to say, that is not dependent for its existence upon 
the prior existence of something else." While it is usual to sum 
up the cosmological proof as ‘ Because the contingent is, therefore 
the necessary being is,' it has been suggested that it is rather 
* Because the contingent is not, the necessary Being 15°.7* 


Two difficulties are noticed in the cosmological argument. One 
is the legitimacy of the passage from causation in parts of the 
Universe to causation in the universe as a whole. Another is the 
very notion of cause, with the added difficulty, of a First Cause. 
The first is a real logical difficulty, there being no passage from 
the particular to the universal. But all Induction suffers from 
this disability. In so far as the matter is treated as one of ana- 
logy, no certainty can be claimed for the conclusion. As for the 
second difficulty, a First Cause is without doubt an awkward 
expression. But is not ‘cause’ used in two different senses from 
one of which something essential to the meaning of this term as 
commonly used has been eliminated? In mathematical physics, 
causation is reduced to an equation. Cause has a richer meaning 
in regared to the historical evolution of man or nature where for 
one thing, the time factor is not considered unessential as in mathe- 
matical physics. If the time-factor is taken into consideration and 
we resist the habit of looking in one direction only namely back- 
ward f r a first cause, and look forward for the final cause also, 
then God may be the Cause we seek for—not merely the First 
Cause but also the Final Cause"? 


73. Dawes Hicks. The philosophical Bases of Theism, pp. 163-4. This 
way of phrasing it reveals the close approximation to the Siddhantin's 
version of it. 


74. Caird quoted by Pringle Pattison in his Idea of God, p. 250. 


75. This is how Professor Sorley treats the cosmological argument. 
See his Moral Values and the Idea of God, pp. 320-2. Cf. “The cosmological 
argument uncerlies the plain man's thinking about the world, and ‘despite 
the destructive logic which lays its axe at the roots of many of the forms 
of this argument, it may yet reassert itself in healthy :growth and vigour, 
with sap and life in its veins"- T. M. Watt, The Intuition of God, pp. 3-4. 
H-17 
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So for as the moral argument as usually presented is con- 
cerned, we owe it to Kant who regarded it as giving us a practical 
certainty of the existence of God. “ Admitting,’ he said ‘that the 
pure moral law inexorably binds every man as a command (not as 
а rule of providence), the righteous man may say, I will that there 
be a God. I firmly abide by this, and will not let this faith be 
taken from me".* Sorley considers the moral argument as a 
special and striking expansion of the cosmological argument. The 
cosmological argument first looks for a cause for the bare exis- 
tence of the world and man. From God as the First Cause and the 
Great Law Giver in relation to the laws of nature and order therein, 
we proceed to something beyond the material world to a sphere 
of relations and principles of a still more general kind, of ideals 
like Truth and Goodness. Where could these ideals be, if they 
cannot be embodied in matter or realised by finite minds. but in 
God? 


The moral argument too is not free from difficulties. If at the 
very outset, the objective validity of moral law is questioned or 
denied, the argument cannot proceed at all since it is based on it, 
But as has been suggested already the value of these arguments 
consists in their cumulative strength. The Siddhantin also gives 
a moral argument, but the differeace between the Hindu approach 
with its belief in karma and the Christian view without such a 
behef has to oe borne in mind. That apart, there is an essential 
similarity in this, that both regard God as the Moral Governor of 
the Universe. 


The Siddhantin’s claim wouid be somewhat like A. E. Taylor's. 
Says tas Professor, “I am not seeking to create faith where it is 
simply z2n-exis'ent—ozly God Himself can do that but to defend 
it, waere itor at least the will io ii—is present, against, the spe- 
cious b.d reasoning of its assailants’.7°* In regard to the traditional 
ро, К. B. Henderson says humorously,” ‘the worst that can 
be sud .oout them is that they are not proofs in the mathematical 
бйле ise ШЦ thethree of them are extremely valuable if properly 
usid .nd if not too much i» expected of them. Ther2 was once 
за охь .u.alion candidate who was asked by his tutor, after a 
goreny paper, i he nad proved a certain proposition which had 
“6. Quoted by Sorley, ibid, p. 329. 

“3a, Does God Exist? preface, pp. v-vi. 
7^. Belief in God, p. 24. 
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been set іп the paper. Не replied, ‘І can't quite claim to have 
proved it, but I made it seem highly probable "...... They (these 
arguments) cannot prove the existence of God, but they can make 
His existence seem extremely probable!’ 


The words demonstration and proof are often loosely used. 
When Huxley says “In matters of intellect do not pretend that con- 
clusions are certain which are not demonstrated nor demonstra- 
Ые,”"* he evidently means by demonstration a process possible only 
in pure logic and mathematics. Taylor says, ‘He must have known 
that no one can demonstrate that the battle of Waterloo was ever 
fought, but he can hardly have meant to say that the fact that it 
was fought is not certain...... The point I would insist on as all 
important is that much which is certain truth, and truth, of the 
highest practical moment for the conduct of life, is wholly indemon- 
strable, even when we improperly widen the scope of the word 
demonstration to include the sort of proof of fact which satisfies 
a jury or an historian.’’® 


We shall notice some points of criticism of the Siddhantin’s 
conception of God and briefly attempt a reply. It has been said 
that the creatorship of God does not amount to anything consider- 
able in the Siddhanta system as along with Him there are two 
other eternal entities.°° It is not as if the Siddhantin does not 
realise the difficulty here. If Siva is pervasive, there is no ground 
for affirming the existence of souls and pasa as other than Siva. If 
they are other than Siva, He cannot be pervasive?! Stating the 
problem thus, the Siddhantin goes on to meet it by giving an ana- 
logy. He says God is like the 4kasa which gives the space for the 
waters of the sea. Though the sea (i.e, аКаѕа giving the space 
for the waters) and water are pure, salt clings to the water and 
not to the sea (аКаќа). Similarly, though Siva is pervasive, He 
is not affected by the qualities of paśu and pasa. But it may be 
asked whether there can be three eternal entities. This is really 
the age-old problem of the One and the Many and the difficulties 
in the conception of God as the Infinite. We shall state the Sid- 
dhanta in regard to this matter, before we consider the g:neral posi- 
tion with reference to Western philosophy. So far as раќа is concern- 


78. Quoted in Does God Exist? p. 131 N. 

79. Quoted in Does God Exist? p. 131. 

80. Saiva Siddhanta, p. 74. 

81. Sütra VIL See also Mapadiyam. pp. 447-8. 
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ed, we have seen already how pāśa does not manifest itself before 
Pati. Thus though present it cannot prevail before Siva. We shall 
briefly consider the position of paśu (the soul) Though Jaana- 
prakasar’s commentary is not viewed with favour by the orthodox 
Siddhantins, he has rendered a distinct service by his frequent in- 
sistence on the nature of spiritual entities. Time and again, he points 
out that there can be clash only between corporeal substances, and 
souls and Siva not being such, there is no possibility of clash bet- 
ween them at all. Hence, there is no point in the contention that 
the existence of one spiritual entity will limit the existence of 
another as would be the case in regard to corporeal substances. 
It may be said that God's supremacy is compromised if pagu is 
also eternally existent. So far as souls are concerned, the systems 
of Indian Philosophy which recognise the existence of soul, whe- 
ther one or many, always speak of it as апай (beginningless).** 
The basic assumption is that there can be no birth for the soul as, 
to admit it would be to accept its death also—a notion which seems 
fantastic to the Indian thinkers. Hence the criticism that Siva is 
"not responsible for the genesis of souls"*? ignores the basic as- 
sumption of orthodox systems of Indian philosophy. The souls, 
though essentially intelligent, have been beginninglessly bound by 
mala. Restoration to their essential nature is possible only by 
the grace of Siva. Thus though souls are similar to Siva in being 
intelligent and eternal, they are not free, and cannot be compared 
to the ever-free Lord. Souls constitute no limitation to the Infinity 
of the Lord on whom they are dependent. 


In regard to pasa, the important point to remember is that 
though the Siddhantin recognises it as independent, its capacity to 
function depends on Siva’s Will. It is His Sakti in its obscuring 


82. cf. the Gita which says: 
na jayate mryate và kadicin 
ayam bhütva bhvità va na bhüyah 
ajo nityah sasvato’yam purano 
na hanyate hanyamane sarre II 20 
and also tbe following 
veda^inasinam nityam ya yenamajamavyayam И, 21. 

83. $aiva Siddhsnta p. 87. In regard to Christian Theology cf. the 
following “The doctrine known as Creationism attributes the independent 
existence of each human soul to a definite creative act; while the opposite 
doctrine called Traducianism. holds that all souls are generated from other 


souls in the same way and at the same time as bodies from other bodies’- 
J. Ward. The Reaim of Ends, р. 205. 
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aspect (as Tirodhàna) that impels āņava to function. When He 
wills it, Тігодһапа changes into Aru] $akti and āņava ceases to 
function. But for Him, they would not function at all. When He 
Originally started the process, and how souls, whose essential nature 
is intelligence came to be affected—are question which are diffi- 
cult to answer.?* The process has been going on. Because we do 
not know is origin—we call it beginningless.? As an empiricist, 
the Siddhantin recognises the existence of facts. His empiricism 
is not confined to the material world alone. The religious experi- 
ence of saints who are, to borrow the words of Royce, 'radical 
empiricists’ is enough to assure him that the material Universe aad 
souls though different from God are nothing without Him.*^ The 
alternative would be—if protesting all the time that Logic has its 
limitations, we still persist in giving priority to the exigencies of 
thought over facts of ordinary and mystical experience,—to deny 
the reality of the material world and the finite souls because it 
is difficult to evolve a scheme guaranteeing the infinity of God 
and the independent existence of souls and matter entitatively. 


Because maya is said to exist independently and is the mate- 
rial cause of the world, it may be thought that God's infinitude is 
compromised, that He becomes only an artificer, not a creator in 
the full sense of the term. But the Siddhantin holds that maya 
is the Lord's Parigraha Sakti, that without His command, there 
can be no evolution at all. Examining the Christian doctrine of 
Creation out of nothing, Pringle Pattison?' says that it is from what 
it denies, rather than what it affirms, that its true meaning is to 
be gathered. It was a counter-statement against a dualistic con- 
ception, that the world was merely shaped by God out of a pre- 
existing material. If, however, creation is taken as an act of the 
Lord's will, as the Siddhantin does,?? there could be no objection 


84. *There are some questions which we cannot answer and must leave 
alone. We do not know why there is a world'-Dean Inge in an article 
entitled Theism in Philosophy Vol. XXIII, No. 84. 


85. ‘The relation between the soul and mala is anadi, because we do 
not know the reason therefor. Saiva Siddhanta Paribhasa. p. 30. cf. also 
Mipàdivam, pp. 112-3. where the commentator says that re-creation ог 
re-emergence (Lysor( Diiab) of the universe is spoken of instead of the 
first emergence, because that cannot be known by us. 


5б. PE mi т е®]60©зО, HTD POT D VEV Tiruvācagam. 
87, idea of God, p. 306, 
58. Miapadiyam, p. 137. 
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to the acceptance of maya which does not evolve without His 
will Thus, we could avoid dualism of a type which takes away 
from the supremacy of the Lord. 


What about karma? If God requires karma as an auxilliary 
cause, if He cannot but allow karma to function, is not His inde- 
pendence limited? The Siddhantin replies that there can be no 
pleasure or pain unless it is through karma, as the Lord is 
merciful and compassionate to all souls. He is not partial. He 
does not confer favours on some and heap misfortunes on others. 
Just as the king's independence is not limited on the ground that 
he rewards or punishes people according to their deeds, the Lord's 
autonomy is not in the least compromised because He governs in 
accordence with karma.?? Souls, by their deeds, make or mar 
their future. In fact, if God did not Himself recognise the ethical 
law, He may be still thought to be omnipotent but hardly a just 
and merciful being. The position of the Siddhantin is typical of 
Hindu thought which has been finely summed up thus: ‘ According 
to Hindu conception God is not a judge sitting in a remote 
heaven meting out punishments according to a penal code or 
waiting to mete out the last day of judgment, but an indwelling 
spirit whose law is wrought into our natures. At the same time, 
He never abdicates in favour of law. Our Scriptures call Him 
Karmadhyaksha—the supervisor of the law of Karma '.? 


Above all, we have to remember that the Siddhàntin calls 
souls as the servants of the Lord (920) and the effects of 
màyà and karma as His possession (m). Thus He is 
absolutely supreme. 


In what sense, then, shall we understand the Infinity of God? 
Sorley examines the term infinite as it is used in Mathematics and 
refuses to apply it to God in the same sense for two reasons. 
One is that in Mathematics, there are conceptions of a least 
infinite and great infinites. These cannot express the divine essence. 
Secondly, the infinite in Mathematics has reference to a class con- 
Sisting of parts. This is inapplicable to God. Though we speak 
of God as omnipresent and everlasting, what we mean is that 
there is no part of space beyond His power and that His power 
reaches throughout all time. ‘It is illegitimate to extend to Him as 


89. Mapidiyam, p. 40 
90. What is Hinduism? D. S. Sarma, p. 69. 
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spirit the characteristics which belong to space and time, any 
more than those which belong to matter ".?! 


Dawes Hicks says?? that Infinity is a slippery notion and is 
susceptible of various meanings and states his view of God's 
Infinity :thus: “Сой may be ‘infinite’ not because, He is the 
world, nor because the world is part of Him; but because in 
and through Him, the world has meaning and significance ; because 
His knowledge of it is complete, and His solicitude for it perfect. 
To me, at all events, it seems simply a misuse of language to 
call an individual finite or limited merely because there are other 
individuals distinct from himself. If there were no other individuals, 
then his being would, indeed, be impoverished and his sphere of 


influence confined." 


Thus we find that it is possible to understand infinity of God 
in such a way as to recognise the existence of souls and matter as 
entitatively different from Him but as subject to His control. 


Another criticism is that God cannot be absolute because His 
nature is such as to make Him dependent on the world and souls. 
He requires these to give expression to His creatorship etc., and 
so the world is as necessary to God as He is necessary to the 
world? This is to overlook two important consideration. In ihe 
first place, creatorship, ete., constitute tae definition per acci- 
dens of the Lord. His nature defined per essence is sat and cit. 
So, to argue that because He creates the world and engages in 


91. Sorley- Moral Values and the Idea of God, pp. 40-1. 


92. The Philosophica! Bases of Theism, p. 263. Henry Jones savs: 
‘.-here as elsewhere the opposites wich seemed to comtradict and there/ore 
supplant each other, really -upplement азі uil sach other. Surely the 
influite that stands merely oppo-ed to che близ must be another finite, The 
true infinite must Ыз that whea ceveals and realizes itseif in the finite. On 
the oiner hand. the finite in which, and by which, the infinite is thus revesied 
and realized has its own reality in the infinite, and exists in virtue of it’ 
A Faith that enquires, p. 179, 


92, cf. this in the light of the following: " Both philosophy and reiron 
bear Apis testimony to the almost insuperable difficul.y of finding room in 
tne Universe for God and man, Waen spezulitioi busies itself with the 
relation ог these two, each in turn tends to swallow up the other. The pen- 
ducm ef human thought swings continually between two extremes of Indivi- 
duaks (or pluralism) leading to Atheism and  UaiveriiL:m (or Absolution), 
leasing to Pantbeism Or Acosmism." Prnsle :Pattison in Hegelianism ила 
Versenality quoted by J. Ward, * Ihe Realm of Ends p. 46. 
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activities like preservation, that without these activities He is no 
God is to ignore the frequent insistence of the Siddhantin that 
God is essentially sat and cit. To give a parallel, Dean Inge 
says ‘Christianity teaches quite definitely that though the creation 
may be the necessary result of the character of God, it is not 
an essential part of His nature'.?** Secondly though He is sat and 
cit, He nevertheless engages in the five functions, because of His 
Grace, not because of any danger that in the absence of these 
functions He would cease to be God. Nor is it a case of inevi- 
tability which He Himself cannot control. 


Mystics have spoken in a strain which suggests that God is 
dependent on the souls as much as these are dependent on Him. 
But such utterances are to be understood in the context of love, 
the highest category (though even this is inadequate) available to 
us to describe the relation between God and souls. A love that 
is unilateral is a love without fruition. Pringle Pattison says that 
Bosanquet is fond of appealing to the great experiences of life— 
to love, to the religious consciousness, to social union, as carrying 
us out of selfish claims into a world of deeper spiritual member- 
ship where such claims disappear in the intimate consciousness of 
union with our fellows, with the beloved object, or with God. 
But he says he would appeal confidently to the same great 
experiences to prove the absolute necessity of ‘ otherness’, if they 
are to exist at all. There are two in all these experiences. Sweet 
love, he quotes the poet with approval, were slain, could difference 
be abolished. Even in the most self-effacing love there is a 
double fruition. The most perfect alter ego must remain an alter 
if the experience is to exist, if the joy of an intensified life is 
to be tasted at а. But this must not blind us to the fact 
that God minus the world would be still God. Eckhart's utterance 
“І am ss necessary to God as God is necessary to me" has 
to be taken along with his other utterance, “ Couldst thou annihi- 
late thyself for a moment, thou wouldst possess all that God is 
in Himself.°° Surely it is implied here that God will not disappear 
as soon as the soul annihilates itself but remain as the Real to 
give it existence. 


The conception of Sakti may be criticised on the ground that 
it does not serve the purpose for which it has been introduced viz., 


94, Theism- in Philossophy. Vol. XXIII, No. 84 
95. Idea of God, p.259. 
96. Quoted by Ward in his Realm of Ends, p, 43 
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to make possible the immanence of God while preserving His 
transcendence. In the first place, Sakti is not different from Siva. 
It is God in relation to the world. It is like Eckhart’s distinc- 
tion between Godhead and God, not two separate beings. It 
may be said that transcendence and immanence are contrary 
concepts that cannot be both true at once. But this contradiction 
exists only for discursive reason. The other aspect also has been 
pointed out. Immanence as opposed to identification implies 
transcendence.?' The experience of the saints indicates that God 
is both transcendent and immanent. The Russian philosopher 
S. L. Frank says that it is an ‘immanent experience of a trans- 
cendental reality '.?? Theism differs from pantheism and deism by 
insisting that God is the immanent and transcendent ground of 
the world, while they stress respectively the immanent and transcen- 
dent aspects exclusively. To say that when Sakti is withdrawn from 
the world and souls, Siva becomes purely transcendent is to forget 
that withdrawing etc., mean nothing spatial. The Lord’s resolve is 
responsible for various functions. 


From the statement that except as grace, Siva does not exist- 
it may be argued that the world and souls that call forth the grace 
of God are indispensable to Him and that therefore He is not the 
Absolute. The Siddhantin defines God as sat and cit. No doubt, 
he insists that God and Grace are non-different. But this does 
not warrant the conclusion that God is nothing more than Grace. 
Nor is there any inevitability that He sohuld grant His Grace to 
souls or cease to exist. If He does show His Grace to ali—it is 
not because of any external compulsion but because of His bound- 
less benevolence! 


97. Dean Inge-Thei:m, in Philosophy Vol. XXI!I, No. 84. Cf. the follow- 
ing: “‘Immanence and Transcendence are not sharply contrasted. It is the 
Trarscendent who is immanent and it is the Immanent who transcends' - W. 
Temple, Nature, Man and God, p. 298. Again, “The more we study the 
activity of God immanent, the more we become aware of God transcendent' - 
Ibid. p. 270. 

98. God with us, p. 61. 
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CHAPTER IV 


PASA — BONDS 


Of the three verities, recognised by the Siddhantin, pasa is the 
common name for maya, karma and dnava. All these bind the 
soul and hence they are called pasa. Here, maya, which is the 
primordial cause of the Universe is first taken up for detailed 
consideration. 


Maya :! 

The Universe that is produced as an effect is threefold, as 
fuddha prapafica, $uddhasuddha prapafica and a$uddha prapafica. 
Hence, there are differences among their respective causes. Of 
them, that which, without association with mala (ie. anava) and 
karma, pervades and stands above them as the first cause of Sud- 
dha prapafica is $uddha māyā (bindu). That which stands below 
bindu and is associated with mala and karma is a$uddha maya 
($uddhasuddha maya). It is the cause of suddhasuddha prapafica. 
That which appears as the gross evolute of this a$uddha maya is 
prakrti maya. From $uddha maya the four forms of speech 
(vaikhari, etc., in the order of destruction), are manifested; from 
asuddha maya, the five causal tattvas (raga, etc., again in the order 
of destruction) are manifested. From prakrti maya, the twenty-four 
tattvas for enjoyment (from guga tattva, in the order of creation) 
are manifested. Thus, bindu, mohini and mahat which are mate- 
rial (jada rüpa), perform their respective activities in the presence 
of the Lord's Conative Energy. 


Sivajfidna yogin says that to indicate that Siva’s presence is 
necessary for the activity of Ananta and Srikantha, the author says 
that the three Universes evolve only in His presence. 


Sivagra yogin explains this with an example. Even as out of 
cotton threads, silk sarees and gunny bags cannot be produced, 
out of тауа (mohini) misradhva ($uddha$uddha) alone can be 
produced. He says that bindu, mohini and mahat produce the 


tive 


material for the body, instruments and world of vijfianakalas, pra- 


1. ‘M3’ stands for involution and ‘ya’ for evolution, Mays is so called 
because things come forth from it and go back into it-Mapadiyam, pp. 149- 
50, 
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jayakalas and sakalas respectively. Because they are enlightened 
by Siva's Grace, not a$uddha maya but bindu ($uddha тауа) alone 
can be the cause of the body, etc., of the vijfianàkalas. Though 
bindu is $uddha (maya), because it is inert and material, like clay 
to potter, it is only parigraha $akti (Assumptive Energy) and not 
the Inherent Energy of the Lord. 


As against the Siddhantin 
the Sivadvaitin says that [$vara is the material cause 


, Vamadvaitin .. Cit-Sakti 

, Pasupata .. maya (alone) 
Naiyayikas and 

» WVaiSesikas ... primal atom 
Ѕапкһуа and | 

» Paiicaratra eee prakrti 

„ Jaina . atom 

, Bauddha ... five skandhas 

», Lokayata ... four elements 


Evolutes of Suddha maya : 


The Siddhantin states the characteristics of the evolutes of 
$uddha may4, in the reverse order, from their external manifesta- 
tion back to their genesis. First, in this order, comes vaikhart. It 
is of such a nature that it can be heard by him who utters it and 
by him who hears it and it has the capacity to express what is 
thought. It has two characterisitics ; (i) It helps to create determinate 
knowledge in the speaker and hearer (ii) It functions in the following 
way: the letters that, as impelled by udana get differentiated at 
the madhyama sthana are at this stage, forced out by prana which 
is directed by ahaükara. 


Madhyama is different from pasyanti and vaikhari and is іп 
between the two. It helps to form determinate knowledge in the 
mind of him who utters it and is not heard except internally (sub- 
vocally) because it is a soft sound, residing in the throat. Praga 
vayu does not act on it. It is acted upon only by udana. It is 
not scattered by striking against teeth, lips, tongue and palate. It 
exists in a subtle form internally where the letters are differentiated 
into subtle forms. 


Pasyanti, like the contents of the peahen’s egg which do not 
show the five colours that are to be manifested later, possesses in 
a very subtle form, the several letters manifested and distinguished 
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in the madhyama sthana, and resides in thought. Secondly, it 
makes indeterminate knowledge possible. 


Sükgma has two characteristics; (1) it exists as sound in the 
karana  $arira and (ii) it makes knowledge possible. While 
pa$yanti, madhyama and vaikhari which evolve from it are destroyed, 
it persists as $uddha maya. He who is able to see it as it is, 
as a result of merit gained from his penances will derive the great 
enjoyment of the $uddha maya world (this is partial release) and 
come to have unceasing wisdom, independence and eternality. He 
is freed from the weariness and changes brought about by the 
cycle of births and deaths. 


Sivagra yogin says that it is difficult for souls to see thems 
selves as different from this sükgmà. When, by the grace of the 
preceptor, the soul sees itself as different from süksmà, it live- 
through enjoyment etc., and the destruction of mala takes place. 
Аз soon as the mala which covers the soul like a sheath and 
Occasions partial development, is removed, the soul is freed from 
births and deaths and the delusion and changes caused by these. 
This marks the disappearence of the undesirable. The Siddhaatins 
do not say that the complete removal of sorrow alone is salvation, 
as the Naiyàyikas say. On the other hand, they say that because 
they recognise independence and the desire to have experience of 
wisdom and bliss, there are for them absolute ominiscience, 
experience (by the self) of supreme bliss, independence and eternality. 


The four forms of speech, so far dealt with, reside in the 
five Sivatattvas (Siva, Sakti, Sadakhya, Mahegvara aad $uddha 
vidya in dependence on the five kalàs, (nivrtti, pratistha, vidya, 
Santi and $antyatita). They evolve without undergoing substantial 
changes of their nature, unlike the products of asuddha maya. 
The Sabdabrahmavadins call these four modes of speech Brah- 
man. The Saiva Siddhantins say that they are not Brahman but 
the -Assumptive Energy of Brahman (parigraha śaktı) which energy 
is of the form of s$uddha maya. 


In regard to effectuation, the Biuddhas and Јаіпаѕ hold the 
doctrine of aggregation (Samudayavada) e.g., they account for the 
productioa of oil by referring to the aggregation of certain seeds. 
The Naiyàyikas hold the doctrine of creation (Arambhavada)— 
е.5., the cloth is created out of threads. The Mayavadins espouse 
the doctrine of illusory transfiguration  (vivartavàda e.g., the 
mirage causes the appearance of water. None of these theories 
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is acceptable to the Siddhantin. He recognises only two types of 
evolution—one where there is a substantial change of cause 
(parinàma) and the other where there is no such substantial change 
(vrtti). The evolution of the four modes of speech is of the latter 
type. The modes of speech are not Brahman, but only maha- 
maya. The example given to illustrate vrtti (subtle transformation) 
is the cloth spreading itself into a tent. As Jfiadnaprakasar says 
there is no inherent difference here. General transformation (pari- 
nama) is of two kinds—pariial and full. Partial transformation 
takes place as when worms are produced from ghee. When milk 
is transformed into curds, we have an instance of full transfor- 
mation. 


Sivigra yogin explains parinama as the assumption by a thing 
of a form different from its previous one. In general transforma- 
tion, the cause is substantially changed; in transfiguration, the 
effect does not exist at all. So, both theories are inapplicable here. 
Even as when the wind blows, some one part of the sea is subjected 
to change, so also Siva causes the evolution of a part of His 
Parigraha Sakti and thus brings about the tattvas etc. 


Suddha maya is the first cause of not only these four modes 
of speech but also of the words, letters, worlds, mantras, tattvas, 
bodies, object of enjoyment, organs and everything required for 
the partially released souls like the Mantresvaras, Mantramahesvaras 
and Anusada$ivas.? 


The four modes of speech are also necessary for determinate 
knowledge and hence they are required not only for partially 
released souls like Sadasiva, but also for the vijfianakalas, pra]a- 
yakalas and sakalas. Without these modes of speech, there can 
be no knowledge. They differ in their manifestation according to 
the condition of the people for whom they are manifested i.e., 
they are gross, grosser, and grossest, according as they are for 
ledge thus obtained is knowledge of the objects of the world. The 
modes of speech thus necessary for determinate knowledge cons- 
titute the supreme bondage. When the self discriminates itself as 


2. Sivagra yogin says that though partially {released souls are: associated 
with kalas etc, they are not controlled by them like the sakalas. 

J&ünaprakaéar gives the following details: words 81- letters 51 -words 
224-and mantras 12. 
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different from these and attains to a knowledge that is greater 
than that which these modes of speech give, it there and then 
attains complete release.? 


From süksma maya arise the gross kalās, the grosser mila 
prakrti and the yet grosser guna tattvas. The products resulting 
from these grosser things are grosser still] The universe that is 
produced consists of parts like the earth, water fire, air, akaga, 
male, female, hermaphrodite etc. It increases, decreases and is 
transformed. The Naiyayikas recognise difference between cause 
and effect which have the charcteristics aforesaid. Their position 
is untenable. Because of being distinguished into two as cause 
and effect, there is difference. Because cause and effect are inse- 
parable, there is difference cum identity. Because of being iden- 
tical in substance, there is non-difference. In manifesting the 
effects which are different, different and non-different, and non- 
different from their first cause, (maya), through Ananta and Sri 
kantha, Siva Who is the efficient cause, exists as non-different 
from the first cause by reason of pervading it, exists as different 
from it because of difference in substance and exists immanently 
by directing it. 


To refute the Mayavadins who derive the world from the 
indefinable, the author says ‘from the incorporeal the corporeal 
arises.’ In referring to parts and whole, the Siddhàntin has in 
view the doctrine of aggregation according to which the parts 
constitute the whole (which is nothing without them). To refute 
Arambha vada which argues that from the corporeal earth etc., 
the incorporeal smell etc., arises, he says from the corporeal (gross 
evolutes), the corporeal arises. By saying that the universe 
expands (in the form of air, water etc.) and contracts (these 
products lapse into their causal state), the Siddhantin refutes the 
theory which explains a thing as fundamentally different, every- 
time it expands or contracts. 


From maya which is incorporeal (and therefore not subject 
to changes) how can we derive the universe which is corporeal 
and changing? This question is put by the Mayavadin. But 


3. Nirambava]agiar says that souls do not have knowledge except 
through bindu But when they gain Sivajiana, even the knowledge gained 
through bindu and Scriptures is superseded and they get full release forthwith 
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the Siddhantin answers this question by referring to an identical 
procedure of the Mayavadin. The Mayavadin says that the in- 
corporeal and unchanging ākāśa gives rise to the changing and 
corporeal elements like air, earth etc. Besides, many clouds, many 
changes in these clouds, many sounds, lightnings, thunder etc., 
arise in the akaga. By forgetting these and raising the objection 
against the Siddhantin, the Mayavadin cuts the ground from under 
his own feet; whereas to the Siddhantin, who is committed to 
Satkaryavada, there is no difficulty. 


Having stated the Siddhantin’s position, we have to observe 
that he seems to overlook the May4vadin’s view that Sruti is not 
purportful in respect of the teaching of creation. Whether such 
a view is tenable and whether it does not deny the problem alto- 
gether is another matter. Failure to note the Mayavàdin's view 
as it is stated by him is regrettable. 


What are the characteristics of aíuddha maya which is the 
first cause of the universe? It is eternal as it has no beginning ; 
incorporeal, as it is invisible; one, as it is indestructible; it is 
the seed of the universe, as cause thereof; inert, as it is non- 
inteligent; pervasive as it endows souls everywhere with bodies, 
organs and worlds; the Assumptive Energy of the Lord, since it 
is pervaded by the Lord; and an impurity as it spreads itself 
into the universe, enjoyment, body and organs for the sake of 
the sovls. It is delusive as causing delusive cognition. 


The Madhyamikas speak of the void. To refute them, the 
Siddhantin says that maya is the seed of the universe. The 
Ksanikavadins say that everything arises in a succession, each 
thing depending on its predecessor and giving place to its succes- 
Sor. To refute them, maya is said to be eternal. The Lokàyatas 
Say that elements (they recognise only four) cause the universe. 
To refute them, maya is said to be incorporeal. The Vaisegikas 
and others say that primal atoms are the cause of the universe. 
Atoms are not pervasive. To refute them the Siddhantin says 
that тауа is all-pervasive. The Saükhyas say that prakrti which 
is of the form of the three gunas is the cause of the universe. 
To refute this, maya is said to be one. The followers of Bhaskara 
say that Brahman is the cause of the universe. In reply to them, 
màyà is said to be an Assumptive Energy of the Lord. The 
Sivadvatins say that Cit-Sakti is the cause of the universe. The 
Siddhantin says that maya is inert. The  Mayavádins say that 
mày& which is the cause of the universe is anirvacaniya. They 
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are told that maya is a mala. One sect-of the Saivas holds that 
maya deludes wholly, like anava, In reply, it is said that causing 
delusion is also (thereby implying some other function to be 
primary) the characteristic of maya. 


From maya of the aforesaid nature, arise kala, niyati, kala, 
etc., in the order of mention. Kala is distinguished, by command 
of the Lord, into past, present and future. Kala sets the time- 
limits for the effected universe, excluding itself. The universe is 
subject to the states of origination, sustentation and destruction. 
Kala causes the universe to function in accordance with karma. 
Sivagra yogin says that impelled by the threefold Eenrgy of the 
Lord, janani, arani and rodhayitri, kala causes the creation, sus- 
tentation and destruction of the world. 


The Kalavadin says that time is one, pervasive and the cause 
of effects which are eternal like a perpetually flowing stream. How 
could beginning and end be affirmed of time if it is eternal? Since 
there is cognition of beginning and end, time is many and non- 
eternal. The Kalavadin may reply that cognition of beginning and 
end are occasioned by delimiting adjuncts, like the movement of 
the sun and, otherwise, difference is not true of time. 


The Siddhantin replies that if the activities of time can take 
place only with such adjuncts, time itself cannot be existent. If 
time is one, positive and negative affirmations like, “Аі such and 
such a time, such and such a thing is possible" or...... “is not 
possible," cannot be made. Besides, the movement of the sun is 
a delimiting adjunct only for days and hours—not for lava (eight 
seconds, and trti (second). Hence differences of time are not its 
de-limiting adjuncts. It is patent that they are its nature. 


It may be said that there is no present at all in time as, in 
regard to substances like pots we have activities of past and future 
but none of the present. The Siddhantin replies that in the mak- 
ing of the pot, the state when it is clay is the past, the state when 
it 15 made to contain water is the future, and when it exists on 
the wheel of the potter as he shapes it out, we have the present. 
Time is thus threefold. What is inert and many cannot be eternal. 
No substance that is non-eternal can have pervasiveness. Time is 
many and non-eternal. 


If time is the cause of beginning, etc. has this beginning of 
time a time? If it has, then there is an infinite regress. If it has 


Е 


one 


x 
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no time, time itself cannot arise, To this objection, the Siddhantin 
replies thus: Time is the cause of the tattvas and their derivatives, 
other than itself. It is not cause of its own origin. Tae Lord 
Who is above time, originates it without having any desire of His 
own for so doing. If time is born of a$uddha māyā, what is {пе 
time for the origination of the products cf $uddha maya? In Sud- 
dha maya there is Suddha kale. What is the time for ine interne- 
diary dissolution? Time is required only for the activities of Sada- 
Siva ard others. The Lord, Who transcends time and does not 
require it (for His activities), performs tne five functions. 


Time is past for one thing, present for another and future for 
a third. It cannot be uniform as past, present and future. it may 
therefore be argued that time cannot be said to be threefold objec- 
tively. But time and space are conceived differently with references 
to each object. It was already stated that time is dependent for 
its distinction on each thing. Hence there is no: the defect 
alleged. 


The objector may say that the soul is eternal as existing in 
eternal time. How could the soul be eternal if time be non- 
eternal? The soul is not eternal by being in time wuich is eternal 
but being unlimited by time. Not being measured by time is 
eternality. There is no contradiction in the Siddhantin’s view. 


Sivajfiana yogin explains the position thus: If time is said to 
be eternal, it will be the failacy oi seifdependence; if it is said 
to be eternal by depending on another time (which 15 eternal) inat 
will require another time for its eternality aad thus there will ve 
an infinite regress. Some other imporiant points given by him are 
the following: 


Kāla is Suddha kala and a$uddha Каја, tne former for * $uddna 
prapaüca and the latter for asuddha ргарайса. It cannot oe said 
that because the Lord docs not require ume for tae niunifestunon 
of the Suddba tattvas themselves, time is unnecessary for others 
also. For the work of dviues like Ananta aud otbers, time is neces- 
sary. Only the Lord is above time and brings time self into 
existence.* Pringle Pattison refers to an old gibe of ше Epicureans 
familiar in Cicero's бау; to ask what God did before He creaied 
the hezvens and the eartn, and how He came to choose just that 


4. Mapadiyam, pp. 177-8. 
H-19 
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time to create them, after forbearing to do so for many ages, ‘a 
flippancy provoked in some measure by the shallow anthropomor- 
phism of the doctrine assailed. St. Augustine’s answer was that 
time itself was created along with the world of moving things by 
which its duration is measured, so that there could be no lapse 
of unoccupied time before the creation, there being in eternity 
neither before not after.’ * 


This view is like the Siddhanta. But Pringle Pattison thinks 
that St. Augustine does not meet the real difficulty in so far as 
he still regards Creation as a unique event. He thinks that to 
think of Creation as an event that took place once, an act of His 
will, not grounded in His nature—is to think of God as an 
Absolute in the old bad sense of a being existing by itself with 
no essential relations to anything else. He refers, with approval 
to ‘thinkers both Christian and non-Christian’ who have insisted 
that ‘Creation must be regarded as an eternal act, an act grounded 
in the divine nature and therefore, if we are to use the language 
of time, coeval with divine existence. He quotes with approval 
Ulrici who says “‘Hence just as God does not become Creator of 
the world but is from eternity Creator of the world, so the world 
too. though not eternal of itself, exists from eternity as the 
creation of God.’ 


Niyati arises next from maya. It allocates, by command of 
the Lord, the experience of the fruits of their deeds to the respec- 
live agents. Then kala comes from maya. Kala partially removes 
the evil of anava, illumines the Conative Energy of the soul and 
impels it to the experience of the fruits of its deeds. From kala 
arises vidya which partialy illumines the Cognitive Energy of the 
Soul and impels it to the experience of the fruits of its deeds. 


Sivagra yogin says that niyati determines karma, prevents 
increase of activities liable to arise from the attractiveness of 
Objecis; prevents tne evasion of experience of the fruits of de- 
merits on the score that they are not to one’s liking and prevents 
experience in the wrong order of the karma that matures. It 
does all these by command of the Lord, as things are done by 
command of the king. 


5. Cum tempore non in tempore is Augustine's distinction. The world 
was not created in time but tozether with time. Plato says in the Timaeus, 
33. ‘Time then was created with the heavens'-1dea of God, p. 303. 

6. Idea of God, pp. 303-305. 
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Cannot the Lord’s Energy itself bring about the proper allo- 
cation of karma? Is niyati a figurative assumption? The Sid- 
dhantin says that since the Energy of the Lord is free from mala, 
it will lead to release if it were to do the function of niyati. 
Cannot karma give the fruits to the respective agents? Since 
karma is like the agricultural activities, it cannot make the allo- 
cation. But do we not see that though the king is present, the 
results of agricultural activities done by one are enjoyed by 
another? Just as the master ordering the sacrifice experiences the 
results of it though it is actually done by somebody else (the 
priest), ke, who orders somebody to do a thing, himself experiences 
the results of that deed. Even without one who commands and 
оле who carries out that command, how is it that we see some 
One experience the results of tilling activities done by someone 
else? Even this does not happen without relation to some other 
(previous) birth. So, apart from the Lord's Energy, kala and 
karma, there must be niyati tattva to regulate the soul’s enjoy- 


ment. 


Should kala tattva illuminate the soul which is of the form 
of intelligence? Because the cognitive activities of the soul are 
obscured beginninglessly by āņava, that арауа must be partially 
removed by kala. If it is not so removed, there will be no 
apprehension of objects; it will be like the kevala state. It will 
be as though there were no souls. 


But then, cannot anava be completely removed? It cannot be 
completely removed by kala. Just as, wnen a stone is flung at 
the mossy surface of a tank, that part of it which has besa toucaed 
by the sione is cleared of moss, through Каја, the Lord causes 
the anava of souls in the kevala state to be removed partially 
(to tne extent of their karma), and illuminates the cognitive 
activities of the souls. 


Should apava be partially removed only through controllinz 
Tala? Cannot the Lord remove it through His Energy? By tic 
contact of the Lord's Energy, ignorance will be completely remo- 
ved. The soul’s mala has not matured enough for its removal and 
the soul remains in pure ignorance so that it is not fit to have 
contact with the Lord's Energy. Just as the master wakes up his 
Sleeping disciple, not by himself touching him but by prodding 
him with a stick, the Lord, through kala which is his Assumotive 
Energy, partially dispels ignorance. Since these tattvas (hike Кая) 
cover the soul with a subtle body, they are the first bondage. 
Vidya-tattva arises from the kala tattva (which is above it) for 
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the sake of enjoyment and causes the cognition of objects by the 
soul’s intelligence. 


Will not the intelligence of the soul do for the cognition of 
objects?  Soul’s intelligence is pure inteilgence.? Hence, it is 
turned towards Siva rather than towards the objects. Unless it is 
associatzd with vidya, soul's intelligence will not be turned towards 
Oojects. The souls come to have the capacity to cognise and func- 
tion through Каја, Whatever is the instrument for the soul (which 
is of tis nature of intelligeace) to cognise objects, that is vidya. 
Cannot buddai be ine means for the cognition of objects? Since 
Ыы is aiso apprenended by the souls, it is inert like the pot 
Or the мый. BudJdci is an object for the soul even as forms are 
ppreheuded throvgn tue eyes. This buddhi itself is grasped by 
УШУЛ, 


There is the maxim that oae who kas to make a journey 
requires a horse, a chariot and a charioteer. In this order, the 
Seif sees an object with the eyes, determines with buddhi and 
àpprenends with vidya. “If buddhi is required to determine 
objects, then, we can с viis buddhi itself as the means; why 
assume something else, ides buddhi "? says the objector. The 
Siddhantin replies that ee «e the sense organs such as the eye, 
manas doubts, ahaákara produces egoism and buddhi determines. 
Lixe the sun's rays for the perception of substances, these (manas, 
ete.) are auxiliary to vidva. Kola partially removes арауа and 
informs cogniive activities. Vidya vszocates rself with intelllgence 
and caus.s perception of огуз. Taus sided causes the second 
bordage for tse souls. 


Rag: aros [толу vida, informs the Affective Energy of the 
эй and inc: i.) єтр pment in accordance with karma. Thus 
ie soul coucs ty suse а Coat consisting o? the tattvas,® kala, 


7. Wt will o: noted, Lore, that the soul is said to be pure intelligence 
ptura towad.d3 $ va rather than towards objects of the world. 
Hog з to turn towards tos Date in order to have experience of the world, 

{ ang oat harma and removing à3avi. The emphasis cn the 
i2 s ul is inportant in helping us to avo:.d+the popular 
VSCOM phon that the soul hoo no status of it own or that it is all the 
lime а creature of DS enviroment. In being set and cit like Siva in His 
Presomee, it is спу true ta hs own rature. 


Боз that the soul which has a fiva-fold coat, has five 
V2 Пилал defects of mescience, self-zonceit, dosire, 
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vidya and raga (which inform conation, cognition, and desire res- 
pectively) and kala and niyati (which are responsible for deter- 
mining the time limits and the proper allocation of the experience 
of the fruits of karma to the respective agents), The soul wearing 
such a coat is present partially in desire, cognition and conation. 


What is specially referred to as purusa tattva is the soul when 
it wears a coat of ignorance, egoism, greed, affection and anger 
arising form mila prakrti. The soul is an intelligent entity. Tatt- 
vas are inert. Purusa tattva is the soul. The soul turned towards 
experince is called the purusa tattva. 


Sivagra yogin considers the need for these two tattvas. Should 
there be a raga tattva to cause desire for things? Is not affection, 
one of the soul’s three characteristics? Though in the waking state 
the soul has these three, there is no enjoyment for a person devoid 
of desires; and a person who does have desires is not attracted 
to enjoyment of unclean things. Hence газа taitva arises and 
helps the enjoyer. It quickens the activity of th2 soul which is 
turned towards enjoyment by kala and vidya. 


An objection may be raised: “Tue soul has ,avairagya in its 
buddhi. This avairágya will do for prompting the experience of 
souls. Kalà-born raga can be accepted only as а figurative. assump- 
tion." The Siddhantin replies: " The soul’s Cit-Sakti, which is 
agitated by vidya and kala, unites with raga that is a disposition 
of buddhi and that is different for different objects. Tais раба is 
special. The raga we are talking about is general, different from 
the raga which is a dispos:tion of buddhi and a bondage for the 
soul." 


Tae objector says that all things are of the nature of the three 
gugas. The soul is the seat of the three gunas: Therefore it is 
impelled to act by the objects having particular gunas. Tnere need 
be no primal raga. The Siddnantin replies that if the attraction 
of things is the cause of raga, there will be none without desires. 
The objector retorts that if desire is ever-present in souls there 
will be desire even in respect of things already enjoyed and thus 
also there will be none without desire. The reply is that raga is 
of two kinds—as of the form of residual impression and as cuusa- 
tive. The former exísts 2s that which is releated to the intelli- 
gence of the soul. That which is causative is resident in buddhi. 
When delusion, etc., which are the dispositions of anava and which 
are attached to objects, ripea, non-attachment to obiects comes 
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about and interest in them is given up. How is this? Even when 
there is the eye (sense-organ), it is of no use in the absence of 
coloured objeets. When the desire resident in buddhi is removed, app- 
rehension of objects of enjoyment does not take place though there 
may be the attraction of objects (even as when there is a coloured 
object, it cannot be perceived in the absence of the eye). Just as 
eye and object are necessary for perception, desire and object are 
also, necessary. It is, as it were, a complementary process. 


Cannot a person be said to be without desires when desires of 
the form of residual impressions are removed? In that case, a 
person cannot be in the state of being a seeker after release when 
he is not desiring enjoyment or when he has not already attained 
release (ie. the stage between release and aspiring for worldly 
enjoyment; he has transcended the one but has not reached the 
other) Then is he also to be treated as a person with desire 
because he has this desire? Because the‘ desire in the form of 
residual impression leads to desire for release, there is Saktinipata. 
Ràga is, removed without any residue being left over by the con- 
templation of Siva ‘tin the case of Samsiddhas and by purification 
and contemplation of Siva in the case of the Vainayakas. At that 
moment, there is a desire for Siva jin the person without desires. 
This desire removes ánava mala which is the cause of delusion, 
etc., and brings about the direct intuition of Siva Who is Existence, 
Intelligence and Bliss. 


Kala, vidya and raga are inert. How can kala remove ànava 
partially and cause cognitive and conative activities? How can 
vidya bring about the perception of objects and raga cause desire 
for objects? The Siddhantin replies that the procedure is not 
improper. The exclusive non-exclusive secondary significance is 
had in view and therefore it is not improper. The Energy of the 
Lord assumes the form of the tattvas (resides in all tattvas in 
male and female forms) and controls them; hence these tattvas 
were said to perform the functions that are performed by the 
Energy, even as the palanquin 1s said to produce the sounds that 
are as a matter of fact produced by the palanquin-bearers. 


The tattvas like kala have different functions. How can they, 
as an aggregate, simultaneously peform their functions? There is 
the lamp in the aggregation of oil, wick and fire. So also, it was 
Getermined that purusa tattva arises from the aggregation of kala, 
etc., and avidya. The soul takes on this aggregate as its cloak and 
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gets the name of purusa tattva by reason of its conjunction with it. 
This name is not given to the Vijfianadkalas and Pralayakalas. This 
purusa tattva enables the soul to experience the enjoyments upto 
kalagni rudra world, without having ‘desire for each particular 
object. 


An objection may be raised: Kala and the other tattvas will do 
for the production of the purusa tattva. There need be no rela- 
tion ‘with avidya in prakrti. But this is to overlook a difficulty. 
If there is no relation with avidyā in prakrti, the soul becomes a 
pralayákala and a resident of migradhva. П cannot experience 
enjoyments of prakrti. So relation with avidya is also necessary. 


The objector may say that the soul itself is called *purusa- 
tattva’ and that there is no independent purusa-tattva. But we 
cannot reckon the tattvas as 36, if puruga-tattva is not recognised 
as an entity by itself. There will be no transmigration for the 
pervasive soul if there is no purusa-tattva existing as a cloak for 
the soul, covering and de-limiting it. Thus purusa-tattva is seen 
to be necessary. 


After tattvas like kala have arisen from a$uddha maya, mula- 
prakrti, in which the gunas are in a latent form, arises from kala. 
From mülaprakrti, the three guna tattvas, sattva, rajas and tamas 
come into existence. Each of these three gunas becomes threefold 
and thus we have nine in all?  Tattvas conducive to enjoyment, 
like buddhi, arise from the guna tattva. All these tattvas existing 
in the form of gunas bind the souls. Wherever the soul experi 
ences enjoyment, it exists in the form of guna. 


Sivagra yogin states and meets the views of other schools in 
regard to prakrti. The Райсагӣіга and the theistic Sankhya argue 
thus: The equal state of the gunas is called prakrti. How can 
prakrti be said to be the cause of the gunas? The Saiva Siddhantin 
does not accept the view that the equal state of the gunas is 
prakrti. For, the gunas, being inert and many, are effects and 
there must be a cause for them. That cause is prakrti. 


9. JRünaprakasar : 
sattve-sattva rajas-sattva tamas-sattva 
sattva-rajas rajas-rajas tamas-rajas 


sattva-tamas rajas-tamas tamas-tamas. 
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The objectors urge again: The effulgence of knowledge and 
of activity are of the nature of sattva and rajas. Prakrti is of the 
nature of the effulgence of knowledge and activity. Therefore 
prakrti is of the nature of gunas—not different. Since maya, kala 
and vidya are also of the nature of the effulgence of knowledge and 
activity, they are not different from the gunas. They are of the 
very nature of gunas. The Siddhantin replies: Tne effulgence of 
knowledge and activity as the nature of things beginning with 
maja and ending with prakrti is also an established fact. By the 
maxim—‘ The attributes of the cause produce the attributes of the 
effect, the effulgence of knowledge and activity produces a similar 
characteristic in kala, the effect of maya, prakrti, the effect of Каа 
and in the gunas like sattva, the effects of prakrti.’ 


The atheistic Sankhya argues: The origin, sustentation and the 
intermediary destruction of the Universe can be said to be caused 
by rajas, sattva and tamas respectively. Why should it be said 
instead that Srikantha Parame$vara performs creation, etc., in 
prakrti? Whereto, the Siddhantia replies: Since the gunas are inert 
and many, they are effects. To produce the effect from the cause 
intellig-nt agency is required. It may be said that the gunas 
have their cause in other gunas. But Since these other gunas 
are also effects, a cause for them must be sought and thus we 
are launched on an infinite regress. Whatever is inert cannot 
function without the control of an intelligence. So Srikantha 
Рагатгёѕ ага is the agent for creating prakrti from kala and the 
subtle things like the gunas from prakrti. Even as the products 
of maya cannot exist without maya, prakrti is indispensable for 
its products. The word maya includes all the tattvas in the lower 
part of maya from kala upto prthivi. Likewise, with the indispen 
sabie guna which is the lower part of prakrti, we have the tattvas 
from buddhi to prthivi. 


With the contact of the Energy of the all-knowing and extra- 
ordinaniy mighty Srikantha, sattva, rejas and tamas arise from 
prakrti: these gugus are controlled by Brahma, Visnu and Kala- 
rudra who perform creation, sustentation and destruction rese 
pectively. 


Of these gunas, sativa is luminous like the crystal, rajas 
luminous like the ruby and tamas like the indranila. The activi- 
ties, suitable to the karma of each soul, which these three gunas 
cause are as under: 
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Sattva: Intellectual firmness, mental resoluteness, efficiency, 
softness, taking light meal etc., happiness in the face of great 
loss, the joint (harmonious) functioning of the three organs 
(manas, buddhi and аһайКага), without cunning, with cleanliness, 
good efforts, patience, capacity to understand and retain, content- 
ment with what one gets, desire for release, control over external 
and internal organs and mercy towards all beings. 


Rajas: Cruelty, worldly desires, egotism in doing things with 
the feeling of “І” and “mine”, “I did this" еіс. deceiving, 
thieving, lack of mercy, desire for enjoyment and pompous ways. 


Tamas: Total lack of contenment, lack of enthusiasm, mean- 
living, tale-bearing, excessive eating of prohibited food, sleeping 
too much, arrogance, laziness, hindering other people’s prosperity, 
lack of intelligence. 


When one guna preponderates over the other two, two other 
gunas rise from the guna that preponderates: So with each primary 
guna we have two derivatives and thus nine in all. When sattva 
predominates, keeping rajas and tamas down, lightness (not being 
heavy) and luminosity arise. When rajas predominates, keeping 
sattva and tamas down, inertia and movement arise. Wnen tamas 
predominates, keeping tattva and rajas down, heaviness and lack 
of order arise. Thus six derivative gunas arise and together with 
the primary three make up nine in all.*° 


These nine gunas unite with the intellect and help the souls 
in the perception of sense-objects just as the lamp helps the eye 
to see objects. By relation with the gunas mentioned just now 
the soul experiences everything by assuming bodies suitable to its 
merits and demerits. The means of enjoyment to the soul, in the 
form of buddhi, subtle body and gross body which unite with the 
gunas, constitutes the gross body for the soul. 


Milaprakrti which has been determined to be the cause of 
the guna tattva is the cause of ignorance also. Ignorance leads to 
contrary cognition. Buddhi has its origin in the guna tattva (when 
sattva predominates and rajas and tamas subside). When the 
merits and de-merits of the soul attach themselves to buddhi in 
accordance with karma, buddhi determines them. After that, it 
transforms itself into the forms of pleasure, pain and delusion 
and remains the object of the soul’s cognitive activities. 


10. Cf. with the Gita, Ch. XIV & XVII. 
H-20 
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Sivagra yogin explains this in detail. The activity of buddhi is 
of two kinds—one consisting in the non-discrimination of objects, 
and the other in the determination of these. The deeds like erect- 
ing a water shed, digging a tank, done by one desiring their fruits 
do not fructify immediately but only in a hereafter. The act is 
destroyed the moment it is finished. An unseen potency arises 
from the act and persists till the act bears fruit. It does not 
reside in the soul. If it did, the soul would be inert. The fruits 
of agricultural activities done by people are seen neither in the 
place where the activities took place nor in the many enjoyers. 
Even as the impressions of man's deeds manifest their fruits in 
the world at the time suitable for their fructification, the impression 
of that activity resides in buddhi characterised by non-discrimina- 
tion and leads to activities which are advantageous at the respective 
times. Merit (punva) is dharma. It is the secondary significance 
of inteiligence etc; de-merit (papa) is adharma. It is the secondary 
significance of ignorance etc. The eight special dispositions are 
merit, intelligence, non-attachment and lordliness; and de-merit, 
ignorance, attachment and lack of lordliness. 


By the pre-poncerance of sattva, merit, intelligence, and non- 
attachment come about; by rajas, the activity of raga viz., lordli- 
ness; by tamas, de-merit, ignorance, attachment and lack of lordli- 
ness, Heaven is awarded for merit, graded release for intelligence, 
abs rption into prakrü for non-attachment and attainment of one's 
desires for lordliness. The fruit for demerit is birth in the wombs 
of cows, birds etc., for ignorance, hell; for attachment, bondage 
and for leck of lordliness, frustration of desires.  Dnarma is of 
two kinds—yama and niyama. Jáüana is of five kinds as laukika, 
vaihka, adhyatmika, adimargaka, and mantra (these five become 
ten owing to differentiation effected by buddhi. Магаруа is dis- 
tinguished into ten kinds (like vairag,a resulting from disease), 
lordin.ss is distinguished into eight kinds as anima, mahima, 
garima, laghimà, prapti, prakamya, i$itva and vafitva. Adharma 
is distinguished into two kinds, ayama and aniyama. Ajñāna is 
of five kinds. They are tamas, moha, таһатоһа, tamigra and 
andhatámis$ra, The commentator says that there are sixty four 
varieties of ajfüana in all. Avairagya is of ten kinds. It is the 
countercorrelate of vairagya-guna. It consists of a hundred gunas 
like pain etc., and creates desire for condemned ojects without 
inviting reproof. Anaisvarya is the counter-correlate of ai$varya. it 
consists of eight gugas and one hundred and seventy six varieties. 
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Ahaükara is the cause of egoism like ** Whoever is comparable 
to me? None!" It helps buddhi to determine whatever is presented 
through sense perception by associating itself with sense-objects 
and identifying itself with them as “I” and “mine.” It exists 
as non-different from the soul. Because of the differences obtaining 
in the guna tattva which is its cause, it is also differentiated into 
bhitadi-ahankara, уаікһагі-аһайкага, and taijasa-ahafkara.'* 


Sivagra yogin asks why ahankara tattva should be recognised 
when buddhi tattva has already been accepted. Buddhi is the inte- 
lligent soul de-limiting objects as being of a particular nature, 
Ahafükara marks off one ego from another. Ahafkara’s activity 
consists in seizing external objects. Buddhi determines. So ahaf- 
kara and buddhi cannot be said to be the same. Cannot one аћаћ- 
kara do for all the souls? Why should it be different for each? 
The word *аһайКага? is one. The objects however are not one but 
perceptible diffierent. Again, there is the cognition of many 
pots as ‘This is a pot’, ‘This is a pot’, but ali pots are not one. 
Similarly, ahaükara being fixed for each, must be different. Or else 
two persons must have one cognition. This is not so. Besides, 
if аһайКага were only one, when one says “І am Devadatta ", ano- 
ther who does not have that name must also say ‘{ am Devadatta.’ 
This is not the case. Thus ahankára is different for each. 


In the form of citta, manas considers the objects presented 
to it. Then it lets doubt play upon the presentations. The sense- 
organs which are related to manas appear from taijasahankara for 
purposes of cognition. From vaikari-ahaükaàra, the five motor- 
organs appear. 


Sivagra yogin asks why there should be a manas tattva when 
we have buddhi and аһайКага tattvas alreidy. Resolving aad 
doubting cannot be done by buddhi and аһаћкага. Buddhi decides; 
ahankara (as resolve to make sure) apperhends. Cognition of the 
nature of resolving must be done by ithe manas. Whatever makes 
the object seen with the eye an object,for buddhi that is manas. 
Buddhi determines only that which has been grasped by the manas. 


11. Jüanaprakaíar: Ahaakara arises by the preponderance of rajas in 
buddhi. It is three-fold as the cluster that is the cause of the sense-organs 
associated with manas; the cluster {that is the cause of the motor-organs, 
and the cluster that is the cause of the tanmatras. In this order it is known 
as tamasa, гајаѕа and sattvika. 
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Should it determine anything else, a pot seized by manas ma: 
be determined as a cloth. Manas is that which is instrumental 
in thinking e.g, an entity to be the denotation of the word ‘cow’ 
on seeing it to possess dewlap etc., because the combination of 
dewlap etc,, with a body has many times led to the recognition 
that it is the denotation of the word, ‘ cow.’ 


Some say that because manas seizes and apprehends objects, 
one by one in sequence, it is atomic and that if it is great or 
extensive it must cognise all things at the same time. It is not 
So. Manas, in dependence on the functioning of subsidiary causes, 
apprehends in sequence. How is it that the soul which is of the 
nature of inteliigence is said to have {cognition in sequence? It 
is so, since it is veiled by ignorance and needs accessories. Some 
Say, manas is atomic; it apprehends small objects because it can 
grasp only so much as it pervades. When the lamp throws an 
object into relief only so much is seen as the light of the lamp 
pervades. But this is not right. As sun-light throws everything 
into relief, manas which is extensive can grasp big objects also. 
It is wrong to say that because it grasps minute objects it is there- 
forc atomic. Even what is small is apprehended by sun-light which 
is pervasive; whereas by lamp light big things cannot be grasped. 
Маназ is extensive and different for each soul. Our conclusion 
is tia what 1s pervasive grasps small as well as big things; whereas 


wh « .s small or atomic can grasp only small things and not the 
biz things also.!? 


Sone say that manas, ahaükara and buddhi together determine 
the sgnificance of objects; some others say that manas seizes 
(objects) in sequence; ahankara apprehends and buddhi deter- 
mns. Of these two views, which is acceptabl:? Manas first 
Seizes and then doubts. Ahankara (with self-assertion and egotism 
determines to obtain knowledge and buddhi decides. So, the 
view that the object is determined in sequence is acceptable. It 
may be said that since intelligence is continuous everywhere, 
buddhi must also be in relation to all objects and not cognise 
іп sequence, It is notso. Organs like buddhi are inert. Cit-Sakti 
is Continuous everywhere. Manas, like the crow’s eye is internally 
and externally resident. It seizes external objects through the 


12. The Pauskara says that if karma has not matured, manas does not 
attend to objects even when there is sense-contact. Karma does not ripen 
all at the same time. So cognition is in sequence, not simultaneous. 
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channel of sense-organs like the eye and causes (inward) con- 
sideration. Ahankara apprehends only that which has been seized 
by manas; and buddhi determines only that which has been 
apprehended by аһайкага- 


The five sense-organs like the organ of hearing arise from 
taijasihankara. Тһе ear which causes awareness of the sound 
produced from akasa is of the nature of àkàía. The objector may 
say that the ear is the same as the skin etc., and that the five 
Sense-organs arise from the five elements and cause awareness of 
the five sense-objects. No; if they so arise from the elements 
they become corporeal like pot etc. If a sense-organ is corporeal 
either it must be able to see by itself or be seen by another 
Sense-organ. If it sees by itself there is the defect of self-depen- 
dence; if it is seen by another, there must be some other organ 
to see this one and so on endlessly. If it is corporeal, it will 
require a separate place for location. When there is obscuration 
by another corporeal substance, there will be no apprehension of 
the obscured substance. Then the eye must be unable to perceive 
an object beyond a crystal. When the eye apprehends a substance 
under water, it must become quiescent (i.e. cease to function), as 
Soon as it reaches the water and thus be incapable of apprehea- 
sion. Water is opposed to fire and the eye is said to be born of 
the fire element. 


The objector says that if the sense-organ is said to orginate 
from ahankara and thus be incorporeal, it must be able to see 
objects beyond the wall also. No; it is not so. The wall is not a 
pure substance. It is a tamasic substance and obstructs the г. ys 
of light, unlike crystal which is a pure substance. The objector 
is not slow to make use of this distinction for his purpose. He 
says that either fire may be subtle enough to allow rays of light 
to pass through water or water may be pure enough to allow a 
ray of light to pass through. Thus a stage is reached when the 
Siddhantin and the objector alike have some unanswerable argu- 
ments for their respective positions. The Siddhantin goes beck 
to a statement of the objector and argues that the object perceived 
and tnat which perceives the object need not be of the same 
class. The activity in the pot and the class to which it belongs are 
objects of visual perception along with the seen pot. Since neither 
of these is of the element of fire, the manifester and the manifested 
do not belong to the same class. Fire which has got tejas is a 
product of the rüpa tanmatra which arises from tàmasahafkara. 
Ít may besaid that if the eye perceives activity and class also, 
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then there is difficulty with regard to the position that it perceives 
form alone exculsively. But the difficulty applies to the objector’s 
position also. The eye does not perceive objects other than those 
which come into contact with it. It goes without saying that it 
cannot perceive objects obscured by a wall. All sense-organs perceive 
only those objects which come into contact with them. 


The wise ones have said that the ear, skin, eye, tongue and 
nose are sense-organs because they cognise things.'? Ear is that 
which ‘perceives sound existing with aka$a limited to the extent 
of the physical organ of hearing. Skin is the skin of the body. 
It exists with the subtle element of air and feels the hot, cold 
or lukewarm, hard or soft conditions of the objects which impinge 
on it. Eye exists in the physical eye-balls along with the subtle 
element of fire and goes out to perceive coloured objects. Tongue 
exists along with the subtle element of water and perceives the 
six kinds of tastes like sweetness which come into contact with 
it. Nose has for its substrate the subtle element of earth and 
perceives the good and foul smells wafted to it by air. 


The objection may be brought forward that it is not necessary 
to have beside the physical organs of hearing etc., five tattvas 
different from these but resident in them. The Siddhàntin answers 
thus: there are blind, dumb and deaf people who have the res- 
pective physical organs but are deficient in respect of the function 
relating to this. It may be said that the capacity to hear etc. is 
bound by the absence of the unseen potency to experience hearing 
etc. Then on the analogy of tarpana being the same even though 
the Tamil and the Andhra use different languages, what the 
objector calls the capacity to hear and what we call the tattva of 
hearing аге different only in name and not in significance. So, 
it is well to accept the tattvas in accordance with the Saivagamas 
originated bv the supremely reliable One. 


Does the sense of hearing go out to perceive or does it perceive 
the sound which reaches it? 


The  Naiyayika says: Тһе sound generated from the 


13. When it is said that the cot calls, we understand (jahal laksana) 
that it is the person on the cot who calls. Likewise, we must understand the 


senses in the ear etc., to have been referred to when the ear etc, are 
mentioned, 
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neighbourhood of the drum travels in ripples and waves. Each 
wave gives rise to another and then ceases to be. The last sound 
Wave comes into contact with the ear; and the ear perceives it. 
On the analogy of the petals of the kadamba propagating them- 
selves from the top downwards, the sound from a high place also 
propagates itself and the last sound comes into contact with the 
ear. This view is not acceptable. If the earlier sound generates 
the later ones, there will be no limit to the sounds generated by 
the drum. So, as the arrow released from the bow starts with 
an original velocity, but as time and space intervene, travels with 
a diminishing velocity, the ear perceives the sound which reaches it, 
Or else the same sound must be heard everywhere and as having 
the same intensity. If the ear does not go out to perceive the 
sound, how can it know the place from which the-sound comes 
and the origin of the sound? The answer is that sound waves 
travel from the place where the -sound originated and reach the 
ear. Just as we are able to infer from an arrow's flight whence 
it came (by noticing the direction of its flight), its speed etc., 
we can judge from the intensity etc., of the sound, the place from 
where it came etc, Thus from our room we hear sounds that 
reach us and infer that :t comes from the temple, school etc., 
There is a line of communication, as it were, between the place 
where the sound originates and the place where we are. Tue 
objector asks how we can hear the sound if the ear does not go 
out. The Siddhànün replies that sound waves travel 'and reach 
us through the window or some other opening. We can hear no 
sound coming from the outside world if we are in an air-tigit 
roo. Tae objector retoris that if sound can reach us travelling 
along a certain route from ise temple to our room, why not tue 
ear go out along the same route to perceive the sound? The Sid- 
dhantin answers that from our room we hear only the high notes 
and not the low notes also. If the ear were to go out to the source 
of the sound, nothing would prevent its hearing the low as well as 
the high notes. Now, since only the high notes are heard in the 
room this phenomenon cannot be explained otherwise than by assu- 
ming that sound reaches us in waves. It cannot be explained by 
assuming that our ear goes out to grasp the sound. 


It cannot be said that the eye perceives the object that comes 
into contact with it. Pot and other things do not come into con- 
tact with the eye If fire and a missile should reach the eye, there 
would be pain. The light of the eye perceives coloured objects 
which come near it. The other three senses perceive only those 
objects which are suitable for being grasped by them. Is not the 
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pervasiveness of sight confined to the eye balls alone? No; it 
cannot be; since it perceives big objects like mountains, it cannot 
be confined to the eye balls alone. Is it then all pervasive, since 
the top of the tree and the moon are perceived simultaneously? 
No; this is also untenable because the top of the tree and the 
moon are not simultaneously perceived. What appears simultaneous 
is not really so. Even as we say that we pierced a hundred lotus 
leaves with a needle simultaneously, not noticing the subtle and 
minute time interval, we say that we saw the top of the tree and 
the moon simultaneously. The sense of sight is neither limited 
to the two eye-balls nor does it pervade all objects simultaneously. 


Motor organs: Motor organs are: (i) the organ of speech, 
(ii) feet, (ii) hands, (iv) anus and (v) the generative organs. 
As these organs do not apprehend objects but perform certain 
functions, these are called conative organs. If the sense of hear- 
ing perceives sound, vak abides іп àkà$a and speaks. If the skin 
perceives touch, fect abiding in vayu, walk. If the eye perceives 
coloured objects, hands abiding in tejas, do the work of giving 
and taking. If tongue perceives taste, anus abiding in water, 
defecates. If the nose perceives smell, the generative organ abid- 
ing in the earth, causes enjoyment.  Sense-organs are helpful to 
motor-organs whereas the reverse is not the case. Sense and motor 
organs are the indicators of the activities of the soul’s cognitive 
and conative Energies. 


A question arises: vaikhari vak was said to arise from $uddha 
maya. We have referred to a vak here also. Is the present a 
figurative assumption? No; this is the place or mode for the 
m-nifestation of vaikhari уак. How is that? When words expres- 
Sing meaning are written by hand, the meaning is not created by 
the hond. It is et.rnally there. The activity of writing manifests 
the conventional forms of expressing the meaning. The activity 
does not express the meaning because of the many differences in 
rezard to the script, country, lanzuage etc. By vak is meant here 
the manifestation of meaning. Then is not sound which is one 
of the tanmatras enough? No; for, that is non-differentiated sound. 
It is a mere noise and does not express meaning. Hence vak (one 
of the motor organs) is established as the mode of manifesta:ion 
of vaikhari. The manifestation of Sabda-tanmatra is not the cause 
of modes of speech (уак) like süksmà. The cause is bindu. 


Relation between internal and external organs: The sensory 
and motor organs are the external instruments existing on the 
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surface of the body for purposes of cognising things and for acting. 
Manas, buddhi etc., are the internal organs. These exist inside 
the body and consider the objects presented by the external senses. 
How about evolutes like raga? These are the internal organs 
which cause the results of the activities of manas etc. (like desire, 
aversion) to cling to the soul’s cognition, conation and affection. 
These instruments are different from one another and hence these 
three kinds are all required. They bind the soul. Sivagra yogin 
says that to those who enquire into the nature of the self, by a 
process of elimination like, ‘This is not myself’, ‘This is not my- 
self’, raga, vidya and kala are instruments more internal than even 
manas etc. The soul remains in the maya region, bound by these 
tattvas and experiences impermanent enjoyment mistaking it as 
permanent. 


Tanmütras: After sensory and motor organs, the tanmātras 
of sound, touch, form, taste and smell arise from bhütàdi ahaükara. 
The tanmátras cause the senses to function in regard to their 
respective objects. Besides these, we have the puryastaka deha 
which is constituted by the five tanmatras, manas, budhi and 
ahantkara. 


In dealing with the origin and function of the elements, we 
have to notice a variation between Sivajfiana yogin and Sivagra 
yogin. According to the former, the five tanmatras originate the 
five elements. These elements exist inseparably from the tan- 
matras, They stand as a whole in order to cause the activity of 
the sense-organs. These elements have sixty derivatives for their 
effects. The derivatives are the parts and the elements the whole. 
(like the pot and a paint of wet clay over it, say Maraijfiana 
De$ikar and Jñānaprakāśar). Sivagra yogin interprets the idea in 
such a way as to maintain conformity with a previous statement 
(auroro urA i,56505)). From the manifested — fabda 
tanmatra, ākāśa arises; it has the quality of echo, is of an 
unmanifested form and is the locus of the four elements like air. 
Sound which is its quality is perceivable by the ear. Air arises by 
adding to акаќа the spar$a tanmatra which is of the nature of 
unmanifested sound and manifested touch. It has the saka-saka 
sound and the special quality of luke-warm touch sensation. It 
exists as long as akasa exists. Touch is perceivable by skin. 
Fire arises by adding to air the ripa-tanmatra which is of the 
nature of unmanifested sound and touch and manifested form, 
It has the taka-taka sound: it is hot to touch; it has the quality 
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of colour and the capacity to burn and illuminate. Its quality is 
perceivable by the senses. Water arises by adding to fire the 
rasa-tanmátra which is of the nature of unmanifested sound, touch 
and form and manifested taste. It has the éala-Sala sound, 
sensation of cold and the special quality of sweet taste. Taste is 
perceivable by the sense of taste. Earth arises by adding to water 
the gandha-tanmatra which is of the nature of unmanifested 
sound, touch, form, taste and manifested smell. It has the rada- 
rada sound. It has luke-warm sentation, the six tastes like sweet, 
etc, and the special quality of smell. It has the capacity to 
support things. Smell which is its quality is perceivable by the 
nose. Thus arise the five elements. Akasa has got the quality of 
sound alone. The Vai$esikas say that air, water, etc., also have 
cnly one quality each. But we actually perceive sound in the 
earth, It is said so in the Agamas also. The Vaigesika view 
cortradicts perception and verbal testimony. The probans is open 
to the defect of kalatyayapadista (sublation). 


Instead of deriving the five elements from the five tanmátras, 
why not derive air from акаќа, fire from air, water from fire and 
earth from water? By the maxim that the quality of the cause 
must be in the effect also, this must be the case, for air, water, 
etc., have the quality of sound, etc. The Veda (also) says that 
akasa arises from the soul and the other elements arise one from 
another, starting with àka$a.!? Is not the Siddhàntin contradict- 
ing the Veda then? We must infer the quality (replies the Sid- 
dhantin) present in the есі to be existent in the cause also. So 
the five qualities, smell, etc., should be found in akasa. If they 
were so found then there should be no difference between each 
and akasa. If ahasa should arise from the soul, then the soul 
would also be inert and changeable like the akasa. The secondary 
significance of the word ātman used previously is atman as defined 
by ahañkāra.  Akaéa, air, etc., arise one after another in sequence. 
The Рай‹ікагапа-ѕедиепсе also is responsible for this statement. 
This sequence may be stated thus: each element is halved. One 
half remaining itself, the other half becomes divided into four 


14. Јбапаргакаѕаг. Elements are threefold as sükgma, antara and bahya. 
Siksma resides in the subtie body and is the support of the sense-organs. 
Ant.ra resides in the gross body and performs the function of rearing the body 


etc, Bahya is the support of the words and objects of enjoyment and performs 
the activity of giving place ete. 


15. Cf. Taittiriya Upanisad П, 1. 
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parts and ‘added to the other four elements. These parts become 
pervasive in respect of the other four elements. Thus we have the 
mahabhitas. 


The Lokàyatas and Bauddhas say that there are only four 
elements and the fifth, viz., aka$a is non-existent. They may say 
that neither perception nor inference can be used to afürm the 
existence of akáía. The Siddhantin says that he can support his 
contention with the aid of perception, inference and verbal testi- 
mony. As a means for the movement of living things, акаќа is 
necessary. Besides, sound is a quality, and there must be a sub- 
stance of which it is a quality. The other four elements cannot 
be the substance possessing the quality of sound—loudness, etc. 
By elimination, we find akasa to be such a substance. It may be 
urged that the non-existence of the other four elements constitutes 
akaga. If so, then the non-existence of the pot must be the exis- 
tence of the cloth. Akaga has a quality, viz., sound. It cannot 
be non-existent. The М№аіузуікаѕ and Vai$egikas say that akasa is 
eternal. They object to affirming origin апа destruction of акаа 
which is incorporeal. It is only the corporeal that perishes. Akasa 
exists while air, fire, earth and water are subject to the states of 
origination, sustentation and destruction; it pervades them. So, 
origin, etc., cannot be predicated of акаѓа. This is the conclusion 
of all the tantras, aiva, Vaidika, Vaisnava, Saükhya, etc. 


The Siddhàntin proceeds to state his conception of substance, 
If smell, taste, etc., are said to be the qualities and earth, etc., 
substances, then is the quality the cause of the substance? There 
is no substance as a substrate for the quality of the inert. The 
inert world is constituted of qualities alone. Intelligence alone is 
the substance. The Universe is said to be $àntatmaka, ghoratmaka 
and mudhatmaka, in describing the grandeur of the relation of 
the inert which consists of qualities to intelligence which is the 
only substance. Likewise, ràjasa. tamasa, and sattva relate to the 
souls for the sake of dharma, adharma (which is the equivalent 
of absence of fixed order) and the dawning of wisdom respectively. 
The soul is that which experiences delusion by reason of activity, 
pain by absence of fixed order and pleasure by wisdom. Hence 
souls alone are substances and the inert comprises only qualities. 
If so, how is it that we find the Agamas mention the relation bet- 
ween substanze and quality in respect of the inert? In the diverse 
modification of maya, the tattva which has arisen earlier is the 
substance and what arises therefrom is a quality. 
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The products of the five elements which are distinctive are 
the members and the soul is the whole. Fromthe distinctive earth, 
hard things like bone, flesh, hair, skin, nail, teeth, etc., originate- 
From water, watery things like urine, blood, phlegm semen, sweat, 
etc., originate. From fire, things that are hot, like the heat in the 
heart, heat for cooking rice, heat in the ‘eyes, brilliance in the 
body, excess of bile, burning sensation, etc., arise. From air origi- 
nate pràna, арапа, udàna, vyàna, samana, naga, kürma, krikara, 
devadatta and dhanafijaya. These protect the body according to 
the development of ahankara. Akasa is the region for the airs 
like prana which are found in the ida, piñgala, susumna veins. 
in the heart, in the pores of the face, etc., which are related to 
ahankara. 


Earlier, Sadasiva and Anantesvara were spoken of as the 
agents for the production of the effects from the two material 
causes, viz., bindu and mohini. Here the first cause is given as 
many. The five elements are said to arise from the five tanmàtras, 
these from bhütàádi-ahaükara, the five motor organs from vaikari 
ahankara, the five sense organs and manas from taijasihankara, 
аһаћкага, from buddhi; buddhi* and citta from avyakta, avyakta 
from kala; kala, etc. from a$uddha maya, purusa tattva in the 
aggregation of these five, nada from $uddha maya. Why should 
origin of things be thus dealt with? The tree grows from the 
Seed and puts out many branches, leaves, flowers, etc. But because 
of differences in states we say that the sprout arises from the 
seed, tree from the sprout, branches, from the tree, many leaves 
and flowers from the branches, fruits from the flowers. So for 
everything the first cause is the twofold material—(mayà which is 
fuddha and asuddha). 


Cause exists inseparable from its effects. How do the effects 
arise and how do they persist? Akasa remains immutable and as 
the air from it agitates the ocean we find bubbles, ripples and foam. 
Even so, as the Lord’s Energy is agitated the twofold material, 
bodies, organs, worlds, etc., are brought into existence. When the 
air subsides without movement into акаѕа, bubbles, ripples, etc., 
also subside, Likewise. when the Lord’s Energy is not directed 
towards them, the world consisting of body, organs, etc., subsides 
into its cause. Through bubbles, etc, are known by different 
names and, differ in form, they are yet water. It is even so with 
maya and its products. 
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Akaga has the quality of spread-outness and the function of 
being the locus for things to reside. Air has the quality of move- 
ment and the function of collecting together the things that are 
scattered and scattering the things that are collected. Fire has 
the quality of being hot and the function of burning all things. 
Water is unceasingly cold and it wets things. Earth is hard (quality 
that gives strength) and it supports all things. The activities of 
these distinctive elements can be witnessed likewise in the body. 


The tanmatras of the form of the subtte body are the internal 
elements. Akasa, air, etc., which are of the form of the gross 
body are the internal-external elements; and elements of the form 
of the world are external elements. The elements of the form of 
the gross body are external in relation to the tanmatras and 
internal in relation to the external elements. Hence, they are 
called internal-external elements. It is the nature of the tanmàtras 
which are the internal elements to induce the sense-organs to 
perceive objects. It is the nature of the internal-external elements 
to cause the sense-organs to turn towards objects, 


The Naiyayikas and the Vaisesikas say that air cannot be cor, 
poreal because it is uaseen. For them, it is incorporeal like akāśa. 
They object to the predication of any colour for the incorporeal 
air. The Siddhantin does not accept this argument. 


Air is perceptible 


since it has manifest touch, while possessing great size 
like a pot. 


By this inference we find air to be perceptibly big. It causes 
touch sensation and is corporeal like the pot. Objection may be 
raised that if it is corporeal it must be visible to our eyes. No, 
says the Siddhàntin; because evil spirits are not visible to us, they 
are not therefore non-existent. Likewise, air is not іпсогрогеаі 
because it is invisible. It has manifested touch sensation and 
unmanifested form. That form is perceptible to yogisvaras. 


The objection may be extended to ākāśa that since it is incor- 
poreal it cannot be said to have colour. Besides, the Mrgendra, 
Saravaj&ünottara etc., say that akasa is like crystal, whereas it is 
said here that it is of the colour of smoke. The reply is: Because 
of its conjunction with air, akaga is of smoky colour even as the 
crystal is blood-red when in the presence of japakusuma. So there 
is no contradiction. 
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There are thirty six tattvas in all. Though suddha tattvas 
are also inert, they are said to the intelligent, because they consti- 
tute the form of Cit-Sakti. Of the remaining thirty one tattvas, 
purusa tattva is called Cid-acit because it assumes the colour of 
its environment. The other thirty tattvas are inert. 


States of soul as cida-cit explained: 


The soul is made out to be cidacit. Has it no status and 
nature of its own? Ригиѕа-іайуа which is inert exists inseparably 
with the soul as its coat. Since it associates with the soul which 
is intelligence, it comes to have something of the nature of intelli- 
gence. So, the soul that wears a coat which is of this double 
nature is itself said to be of that nature. The real nature of the 
soul is intelligence. It is an independent intelligent entity. Because 
of impurity, purusa tattva clings to it, and the soul is taken to 
have the characteristics found in purusa tattva. 


Classification of tattvas : 


Five are called Suddha tattvas. These tattvas originate from 
$uddha maya. We have the seven $uddha$uddha tattvas like kala 
etc. These come from asuddha maya. Asuddha maya is called 
Suddhasuddha maya because it stands between $uddha maya and 
prakrti maya. Twenty four tattvas from purusa tattva down- 
wards, are called prakrti maya because of their origin from it. 
The Suddha tattvas are the means for impelling the tattvas like 
kala to enjoyment. And so, they are called preraka kanda. The 
Suddhasuddha tattvas cause enjoyment to souls and hence they 
are called bhojayitr-kanda. The twenty four a$uddha tattvas аге 
the means for the countless souls experincing enjoyment. These 
are called bhogya-kagda.!'* 


The entire effected Universe, which is threefold as incorpo- 
real, corporeal and corporeal-incorporeal and which evolves from 
maya is of the form of tattvas. Thirty six tattvas are each 
threefold as gross, subtle and very subtle. The presiding and con- 
trolling deities of these tattvas (deities of the class of the souls and 


16. The Райсагаіга asks: Will not prakrii suffice? Are thirty six tattvas 
required ? Without kala and niyati, enjoyments cannot be experienced. If there 
is nothing to experience, the fruits of karma will be left uneaten. If karma 
is not worked out by its fruits being eaten, release cannot be attained. So, 
the Sivagamas recognise thirty six tattvas. 
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of the Lord) get the names of these tattvas. Hence we must 
understand eveything in relation to the tattvas. It is clear that 
he who knows the thirty six tattvas can understand everything. 
Sivigamas make this matter clear. 


Sivagra yogin examines an objection stated as follows: Tattvas 
applicable to the soul are only upto sadakhya. But Sakti and 
Siva tattvas are what are to be attained rather than what are to 
be examined. So, why should these two also be examined? 
He replies: The thirty six tattvas beginning with nada and ending 
with prithvi are meant for the enjoyment of souls. Since the 
Lord creates these tattvas as favourable to the maturation of mala 
everything is a tattva to be examined. Another objection is that 
if by tattva, the eternal is meant, these having a „beginning and 
end, cannot be said to be tattvas. With the dissolution of the five 
elements, the celestials have destruction. But with reference to 
mortals, they are called immortals. Even so, tattvas do not perish 
immediately like their derivatives but persist upto the state of 
dissolution. Hence they are called tattvas. Jiianaprakasar says 
that the word ‘tattva’ applies to causal as well as effected entities. 
The corporeal produced by the incorporeal is the effected: the 
incorporeal is the causal entity. 


The thirty six tattvas are withdrawn into their causes at the 
time of ‘involution. Twenty four tattvas beginning with prithv! 
and ending with mülaprakrti are withdrawn by Srikantha who is 
the presiding deity for all kinds of souls. The six tattvas above 
mülaprakrti are withdrawn by Ananta, the deity for vidya; $uddha 
vidya, igvara and sádákhya are withdrawn ‘by Laya Siva. Sakti 
and Siva tattvas are withdrawn by Suddha Siva. At the time 
of re-creation these tattvas are manifested by their respective agents. 
Suddha Siva alone is the eternal without origin and disappea- 
rance. Laya Siva, Ananta (Bhoga Siva) and Srikantha Rudra 
(Adhikara Siva) are also taken by some to be eternal. This is only 
figurative. 


The Vaisnavas say that the non-material world (aprakrta loka) 
is eternal; the Lord's form there is eternal, Sayujya is being 
united to infinite auspicious qualities (as the Lord has these) and 
having all His enjoyments with the exception of Mahalaksmi. 
The Saiva-ekadesins ‘say that the three tattvas, $uddha vidya, 
i$vara and sadakhya and their deities Rudra, Mahe$vara and 
Sadasiva are eternal Sayujya is being perfect with the eight 
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qualities. This is not the Siddhānta. Šakti and Šiva tattvas are 
taken into Parabindu which is called Suddha maya. Parabindu is 
also called Siva because it is controlled by Him.'" 


Karma: 


It is so-called because its is' produced by the activity of 
manas, vàk and kaya (thought, word and deed). Souls experience 
pleasures and pains which are the fruits of their past deeds. In 
experiencing them, they accumulate further karma whose fruits 
have to be experienced in succeeding ‘births. Souls go to and 
return from heaven and hell again and ‘again. ‘By souls, sakalas 
are referred to here. 


The Lokayata objects to the statement that good and evil 
deeds are the cause of pleasure and pain. He says that pleasure 
and pain are natural to human beings. The Siddhàntin refuses to 
admit that such opposites as pleasure and pain can be natural to 
one and the same thing. The nature of anything does not con- 
sist in having two opposite characteristics. So, pleasure and pain 
have their cause in good and evil deeds. Water comes to have 
fragrance if flowers are put in it. If water is heated, it becomes 
hot. Neither fragrance nor heat is natural to water. The objec- 
tor may say that fragrance and heat are natural to water; but they 
are not. The nature of water is to be at a certain degree of 
coolness. That water becomes fragrant or hot is due to the 
presence of flower or heat. So also the natural characteristic of 
the soul is intelligence. It is the soul which experiences pelasures 
and pain. The experience of these comes about for each soul by 
virtue of its deeds. The cause of pleasures and pains is sificita 


karma. The body cannot be said to experience pleasure and pain, 
because it is inert.!? 


17. Jianaprakagar rules out certain views as not consistent with the 
Siddhanta. The Saakhyas and others say that prakrti, asuddha maya and 
Suddha maya, respectively are eternal. According to the Siddhantin, prakrti and 
asuddha maya are withdrawn into guddha miya. Some of the Saivas say that 


the three tattvas, Suddha vidya, ifvara and sadikhya are eternal. This is also 
unacceptable. 


18. Jianaprakaéar says that if merit and de-merit are objects of per- 
ception then we need not concern ourselves with their purpose or purposeless- 
ness to verify their being the cause of pleasure and pain. If purpose were 
to be the test, then it can only be in the case of what is inferred. Either 
way, the Lokayata’s positton is unintelligible. From the Lokayata’s point of 
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The Lokayata attempts to explain pleasure and pain as the 
results of endeavour or lack of endeavour on the part of people. 
He appeals to certain facts of our everyday experience in support 
of his contention. Those who strive hard to earn riches succeed 
in their attempts and enjoy the advantages of being richer in this 
life. Those who do nct strive, earn no riches and consequently they 
are subject to misery. Why not stop with endeavour or the lack. 
of it as responsible for our pleasure and pain? On the other hand, 
if we assume the cause for pleasure and pain in the merit or other-- 
wise of previous deeds, that cause must be able to produce certain 
wealth for a person who puts forth no effort to earn it. We hardly 
ever find this in life. So it is superfluous to invoke the merit or 
otherwise of previous deeds as the cause of pleasure and pain when 
these can be accounted for by present endeavour or the lack of it. 


The Siddhàntin meets the objector on the latter's own ground. 
He appeals to certain facts of experience whereby the objector’s 
contention can be met. Those who work hard to accumulate 
riches are overcome by depression when their attempts do not 
materialise. Even when people work without feeling any depres- 
sion, they fail sometimes. Thus, striving leads to misery. Besides 
we do find that some who do not exert themselves in the least are 
rich. This fact goes against the endeavour theory. We can find 
the cause for the paradox of great riches going together with an 
absence of endeavour only in karma. That cause is the externally 
unobservable saficita karma. Sivajfiana yogin gives as example 
people unearthing treasure. Thus he claims the doubts of the 
Lokayatas are answered and saficita karma established through its 
Кагуа hetu viz., pleasure and pain.'? 


Even before one is born, riches and poverty, oneself being con- 
Sidered as high or low by other people consequent on having or 
not having riches and, pleasure and pain—all these are contained in 
a subtle form in the embryo. These do not come into existence 
just when they are seen. They are in a subtle from in the embryo 


View, it is evident that pleasure and pain are not natural to th2 soul but 
only adventitious. Body, sense-organs etc., being inert they cannot experience 
pleasures and pains which are born in the buddhi tattva and attach them- 
Selves to the soul. 


19. Jüanaprakaéar says that exertion in this life is fruitful in some 
Cases, not fruitful in cthers and is thus inconstan: in its results. Where 
exertion is fruitful we must assume it to be the chanrel of the cause. 


d-22 
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and through effort which is helpful in experiencing them, they 
are manifested. The effort that helps to experience the gross mani- 
festation of these does not cease there; it is the cause of further 
activities which have their results again. Just as the effort in a 
previous life was the cause of these six (birth etc.) experienced 
now, the effort of this life has its resuits in the future; it does 
not yield its fruits now. Satkaryavada is adopted here. 


Karma is brought about by the activity of one's body. But 
how is the body itself brought into existence ? What is the cause 
of the body? This body is the result of deeds done in a previous 
life. Just as the seed and the sprout follow each other, these 
(bodies and acts) come in a series and as cause and effect of one 
another from time immemorial like a perpetually flowing stream. 
Hence tüere is no saying which is earlier and which is later of 
these two. 


Ore may grant tnat the efforts of one's previous life produce 
wealth etc., and that these are experienced by the efforts put 
forth in this life. Bst stiil one may ask h w the efforts put forth 
to experience the fruits of prarabdha cause the body etc. of the 
next birth. If the merit and de-merit of the previous life which 
yield their fruit in this life were not other than the efforts of that 
individual in that life, it stands to reason that the efforts of this 
life must have their fruits in the succeeding birth. The doubt 
may arise that where there is no effort now, there is no possibility 
of karma to be experienced in a future life. No; all experience 
is dependent upon efforts. As long as prarabdha has to be experi- 
enced, there must be the effort to experience it. So when pràrabdha 
is experienced, there is effort which serves as a cause of the body 
etc., of the next birth. 


Fruits ctc. grown for human consumption are used not only 
for thai purpesz but also for further production. Likewise, our 
efforts put forth wuh egoistic consciousness have external and 
objective consequences by way of yielding for our experience the 
fruits of our previous deeds; they have internal and subjective 
consequences by ever leading to the performance of good and evil 
deeds which constitute agami karma—‘ever leading’ because the 
elforis continue ceaselessiy till the- attainment of release. The 
objector says that if we experience now the fruits of our 
past deeds—our time being taken up in this—there is no possi- 
bility of further karma. This difficulty is met by saying that їп 
experiencing the fruits of past deeds, the souls forget that their 
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experience is made possible by the Will of the Lord and wrongly 
think that their experience is due to themselves; wherefore agami 


begins. 


Sivagra yogin illustrates thus: Jack-fruits, mangoes, dates and 
tamarind are ‘used for present consumption and their seeds are 
used for future production. The gross impressions of karma done 
with our thought, word and deed perish here ; from them an unseen 
potency arises in a subtle form and brings about at their respec- 
tive times, bodies etc., as results for experience. From this subtle 
karma arise residual subjective impressions, which remain in the 
buddhi tattva under the name of ‘the seed of karma. The seed 
of meritorious deeds causes merit and the seed of sinful deeds. 
causes demerit. Karma is of three kinds (i) gross (ii) subtle and 
(iii) subtler than the subtle. 


What are good and evil deeds? Good deeds are doing with 
one’s thought, word and deed those things that are enjoined by 
the scriptures as beneficial to the welfare of souls. Deeds opposed. 
to the welfare of souls are evil. 


Muthiah Pillai says that one may set out with the object 
of doing good and thus while one’s motive may be laudable, the 
actual consequences may not be conducive to the welfare of the 
souls or in quite.'the reverse way, one's motive may be anything 
but good but the consequences of one’s action, may turn out to 
be good. Or again, the evil doer may not know that his deeds are evil. 


Thus the Lord Who alone can understand good and evil deeds 
takes them and grants their fruits to the souls. 


Sivagra yogin says that a good deed consists in caring 
for the welfare of the people, in talking well to them, in physical 
exertions for their good, in giving food etc. to them. An evil 
deed consists in thinking ill of people, talking ill of them, doing 
them harm physically and filching other people's property. Any one 
who, though capable of alleviating the suffering of someone, fails 
to do so and is indifferent is io be charged with having done 
an evil deed. The Lord considers ail this and granis to souls 
pleasure and pain according to their deeds. 


Why shouid the Lord Himself take the deeds done by the 
souls? It is because of His love that ail should gain salvation tnat 
He does so. Though His love is thus the reason, since the cause 
is twofold, the effect must also be twofold. So He grants grace 
to those who do good deeds: He punishes them that co evil deeds. 
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Sivagra yogin says that because the Lord Who dwells in the 


hearts of all souls is inseparaby existent in them, He takes their 
deeds Himself. 


Virtues : 


Conducting oneself in conformity with the ways of the world, 
love towards all, being gracious to all, following the injunctions 
of the Vedas and ithe Агдаш, hospitality to deserving persons, 
mixing freely with all, having good qualities, accumulating merits 
(gained by austerities) like controlling the five sense-organs, being 
charitable to the proper persons, being obedient to elders, being 
reverential to elders, being truthful, faultess renunciation like not 
desiring other people's property or women, refraining from stray- 
ing into evil ways, capacity to discriminate proper form improper 
things, worshipping one's elders—if one has these sixteen virtues 
and other similar ones besides, one's efforts will produce merits. 
‘These sixteen come under ‚yama and niyama. These practices are 
common to everyone whose conduct is righteous. Hence it has 
been mentioned apart from the worship of God. It is specially 
noteworthy here that love towards all figures in this list, thus 
revealing that Siddhanta ethics is mindful of this important virtue, 


If one has the virtues mentioned above, is free from defects 
like anger, worships the deity one likes to worship by letting one’s 
mind contemplate, the mouth utter praises and mantras, the hands 
sprinkle flowers on the image and thus lives a virtuous life, Siva 
Who is the most ancient of the ancient deities, receives the wor- 
ship offered to the other deities by residing in them and grants the 
fruits of the worship. 


Whatever has been in one of four kinds of wombs, is born and 
dies, and belongs to the class of finite souls. What has no birth 
or death in the way in which finite souls have these, that is the 
Infinite. Thus alone can we distinguish between otherwise indistin- 
guishable beings. All other deities are subject to birth, suffer- 
ing and death; they have to peform deeds. (Nirambavalagiar says: 
Hence thev cannot know the conditions of the souls and deliver 
them from births and deaths.) But no where do we hear such 
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Jüanaprakaiar says that the other deities function as directed by Siva. 
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things said of Siva.2° Hence Siva without becoming subject to 
activity appears through the particular deities worshipped and grants 
them what they want. Other deities cannot do so. 


It may be said that we do not see some one other than the 
one we worshipped answer our prayer. Can we say then that when 
we worship our parents, Brahmins and others, these appear to us 
in heaven and grant the fruits of our deeds? No. We are agreed in 
saying that the Lord Who knows our devotion to these, grants us 
the fruits of our worship. It is equally reasonable to hold that 
whomsoever we worship, it is Siva Who gives the fruits of our 
worship. But we have heard it said that the deity worshipped by each 
person appears unto him and grants him boons. Are we to say 
then that the other deities also have the capacity to bring about 
the fruits of action? No; just as we see the king’s autthority, 
vested with the ministers, to be productive of results, the Lord 
gives His authority to the other deities and grants the fruits of 
the devotion of the votaries of these deities. The other deities 
cannot, by themselves, bring about the fruits of people's action. 


If the worship directed to the other deities is also accepted 
by Siva Who grants the fruits of one’s action, then does раќи 
punya become Siva punya? The distinction of merits into pasu 
punya and Siva punya is from the point of the agent and not from 
the point of view of Him Who accepts the worship. 


The idea of the foregoing arguments is that when we carry 
out the command of the Lord with an egoistic consciousness (as- 
suming responsibility for our actions or thinking that ‘we are the 
real agents because we will our actions) our deeds become sinful. 


What is true merit ?: 


We realise that the Lord Himself accepts the worship offered 
to all the deities and grants rewards to the devotees. It is evident 
then, that the best merit is to worship Him. All the good deeds 
we do forgetful of Him are vain deeds. Virtue ‘is what is enjoined 
by the Lord in the Vedas and the Agamas. The Lord Who has 
no likes and dislikes, desires to reward those who practise virtue- 
We must therefore worship the Lord. The Siddhantin is alive to 
the limitations of mere morality. In so far as the soul takes itself 
to be the agent and performs good or evil deeds, it is caught up in 
the nexus of consequences. When it realises that true virtue is 
becoming an instrument in God's hands for the fulfilment of His 
purposes, it ceases to be bound by the consquences of its deeds. 
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Besides, there is an immeasurable enrichment as a result of plac- 
ing oneself under God’s guidance. To accept God’s agency for 
one’s own acts is not to escape moral responsibility but to bear 
it in the best way possible. The Siddhantin’s ethics is God-centred 
and not man-centred. 


We notice a gradation here—from adherence to ethical tenets— 
to worship of deities of one’s choice and finally to Siva—the Highest 
Who is the author of all the virtues (і.е., the source of the Good). 
Worship of the Highest is bound to be an unfailing source of 
inspiration for the best conduct, 


The Lord resides in the Sadasiva tattva, manifests Himself 
externally in a particular physical form and with a particular garb. 
In this form, He accepts our worship and shews grace to the souls. 
If we contemplate Him inwardly, He accepts our worship by 
dwelling in us. Because we know this, we should worship the 
Supreme Being in these places.?! 


Good aad bad deeds bear fruits according as the deity acce- 
pting them is exalted or not. They do not bear fruit either accor- 
ding to the status of the agent or the value of the deeds. Even 
the bad deeds done by [people devoted to Siva become good deeds. 
Even the good deeds done by people who do not worship Siva turn 
out to be evil. The yàga performed by Daksa who had received 
boons from the devas was a good deed; but because he was not 
devoted to Siva, the consequences turned out to be evil. 


The young Candisa, who killed his father, might be taken to 
have done a bad deed: but because he was devoted to Siva, his 
act had good consequences. We must worship Siva alone. 


Thus, while the deeds themselves perish. Siva accepts them 
and grants pleasures and pains to souls. What are the Vedas and 


21. Maraijiána Desikar: Siva resides іп Siva-liaga and in those 
devotees who have received Siva diksa and grants grace to those devoted to these. 
The igamas declare that if the the worshippers of liga disregard the devotees 
of Ѕ.ла then liága-worship will be unavailing, 


Sivagra yogin: Siva exists non-different from the fixed liaga and moving 
forms hke $ vi orshiprers Contemp'ation of Siva as existing in the heart is 
worsh'p fee frem tre defects of deficiency, crueltv, reou'sior, pollution and 
suffering of tte body to which external w rship can be subject, If cən- 
tempiation is not possible, the agent shou'd undert ke spintual enquiry, 
се У РГ woshipping Sivc-lega and Mahesvara (movable form). JAanapraka- 
far says daily we must woiship by kriya, yoga and jaana. 
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Agamas but the utterances of the Lord? Hell is a prison where 
souls who did not give heed to His words are punished. Heaven 
is a big city where the souls who act according to His words are 
made to live, enjoying great wealth. Thus souls have pleasure 
and pain through the Lord.** 


The king punishes and imprisons by his mighty authority those 
who do not obey his commands. On the other hand, he grants 
riches and invests with authority to work under him those who 
obey his mandate. The authority of the ministers, and others is 
the authority of the king. The matter stands thus in the case of 
the Lord also. 


The king punishes wrong doers severely and warns them that 
if they persist in their ways, they would be punished still more 
severely. Those who are wise act according to the Vedic injunc- 
tions and escape hell. The punishment in heli is also like the 
punishment inflicted by the king. Because the hing punishes with 
a view to deliver souls from suffering in hell, the King's authority 
is derived from Siva. It is not his own free authority. 


Not acting according to the precepts of the scriptures is sin; 
acting in accordance with the precepts of the scriptures but without 
being actuated by love for all beings is virtue. Hence botn are 
to be treated as diseases. The Lord causes those who disobey the 
scriptures to be hurled into hell and removes their sins after they 
have been properly punished. By causing them to experience the 
joys of heaven, He removes their virtues. Pleasures and pains are 
the medicine administered by Siva, the physician to cure the diseases 
and delusion caused by mala. 


Here again we notice that the Siddhantin insists on love for 
all and calls virtue (in the sense of merit that qualifies one for 
enjoying the pleasures of svarga) a disease in so far as it is 


22. $Sivagra yogin: Hell is for those whose sin alone matures. Expe- 
rience there is of pain, in the yatana éarira. Those who have merits and 
de-merits are womb-born to experince pleasures and pains here. The celes- 
tials have a body which is the quintessence of elements, to enable them to 
experience pleasures. Souls have a subtle body as their invariable concomi- 
tant up to release. But to experience the results of their deeds in the parti- 
cular worlds, they require more concrete embodiment than their subtle body. 
This concrete embodiment differs according to the conditions of the particulor 
worlds in which they are to experience the results of their :deeds. 


Maraijüina Desikar says that by Lord reference is made to Sadisiva 
who knows all and is without desires or aversions. 
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self-centred and does not radiate love to all beings. It is karma, 
based even on such virtue that the Siddhāntin calls mala. The 
Lord’s will is that we must educate ourselves morally to get beyond 
this narrow virtue and practise the virtue of loving all beings. 
Morality is His law in the latter sense. Thus there is no contradic- 
tion in saying that morality is His law and yet in the limited 
sense, it is a mala. 


If one lives in accordance with the health regulations given 
by the science of medicine, one will not be liable to diseases. 
But if one flouts these regulations, the diseases resulting thereby on 
account of oneself and the five elements, are cured by proper medi- 
cines given by the physician. The diseases that a person gets, 
not because he flouted health rules but because the gods have so 
willed it are cured by appropriate devices like dana, рӣја, and 
homa. The Lord Who is the author of the Vedas and the Agamas 
thus causes the souls to experience the frvits of theit deeds and 
delivers them from the bondage of karma. The physician doctors. 
the body, and Siva doctors the soul. 


The physician cures certain diseases by kindly but firmly mak. 
ing incisions with his knife. He cures certain other diseases by 
giving sugar and milk mixed together. Likewise, the Lord causes 
the souls to experince pleasures and pains and cures them of 
karma. 


When the gross body is destroyed, many other bodies arise 
from the subtle body which is not destroyed along with the gross 
body, to experience the fruits of deeds, good and bad. Souls go 
to heaven and hell with these bodies by order of the Lord's 
Energy and experience pleasures and pains there. With the faultless. 
subtle body, they return to the earth and enter some womb to 
experience the remains of the fruits of their deeds.?* 


23. Sivagra yogin says that the body for experience in hell in consti- 
tuted by the five tanmatras and manas, buddhi and ahankara (puryastaka). 
For jexperience in heaven there is the effulgert body constituted by the essence 
of the elements. After experiencing pleasures and pains in heaven and hell 
vespectively (which experiences are made possible by the Lord's Energy) the 
soul enters the womb in the form of the subtle body that is free from the 
defects of the primal atom and the madhyaparamanu. The earthly body is 
said to be the evolute of the elements because it is subject to change of 
states like youth, 


Jhanaprakasar says that according to the pure Saiva Siddhantin the 
gross body assumed for experience in hell is coarse, that for the earth is 
middling and the body for heaven is subtle. 
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Perhaps there is no interval between the discarding of the 
earthly bcdy and the assumption of the yatana body or vice versa? 
The soul takes another earthly body immediately after discarding 
one, instead of taking yatana $arira. Or it may take one yatana 
Sarira after another without interposing an earthly one in between. 
It all depends upon the efficacy of the deeds. Discarding this 
earthly body, it may enter the womb so as to take another earthly 
body and go on thus continuously. Or, without entering any 
womb, it may, because of its sins, remain like a stone and after 
some time go to hell to experience great pain there and return to 
earth again. Thus there is interval also. We can understand the 
stay of the soul in heaven also similarly. Siva’s Energy finds 
the relative strength of deeds. ‘The fructification of the weaker 
deed is not yet’ says the Pauskara (Раќи patala 35) 


Like the snake which discards one skin and assumes another, 
like the birds which come out of the eggs and go to some other 
place, like those who discarding their own bodies enter the bodies 
of others, like entering dream-consciousnes and forgetting waking 
consciousness, the souls without themselves changing leave their 
gross body, enter heaven and with the assumption of another 
body come to have a different consciousness. 


This is the Siddhantin’s reply to the Krida Brahma Véadin’s 
objection that if the soul is re-born, body, etc., which perish must 
be able to come into existence once again; since the latter is not 
so, the former is also not so. 


Deeds were done by the soul (which is sadasat) in its previous 
birth. These deeds give rise to merit or de-merit according as 
they were good or bad. Merit and de-merit bring about their 
appropriate fruits. Deeds refer to the first cause which is kanmya 
mala. Since this binds the souls even as āņava and maya do, this 
is also reckoned as a mala, We can infer the existence of kanmya 
mala from good and evil which are its cause and from pleasure 
and pain which are is effect.** 


24. Jüsnaprakaíar: Karma is twofold as merit and demerit; threefold 
аз causing the b:rth of the body etc. (janaka); as supporting the soul in 
the form of the body (taraka) and as causing enjoyment by being in the form 
of an object of enjoyment (bhogya); again as i) visible ii) invisible and iii) 
indeterminate object of enjoyment. 

We infer the cause from its effect-from pleasure and pain, we infer 
karma. 
H-23 
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Sivagra vogin says that karma is produced by the urion of 
the real finite intelligence and the non-real products cf masa. It 
be.ores nerit and ce-merit; during the pr-]ua sate it resides 
as impressions in maya and at the time of creation is useful for the 
production of body, etc. Some say that there need be no such 
thing as karma. The erjoyment of pleasure and pain comes about 
by the grace of God and by the acquired disposition of the 
prekrti-born intellect, While all are equal in respect of being the 
enjoxer, some experierce the pleasures of heaven and some others 
the pains of hell. Karma must be the cause of this disparity. Besides, 
while the act of tilling is the same for farmers it is previous karma 
that is responsible for the disparity in the fruits of the acts of 
tilling. Some rep very much; some others very little. The Lord's 
Grace itself is the cause for making karma bear fruit. He has 
no partiality or cruelty and He brirgs about the souls’ experi- 
ence of heaven and hell only in accordance with their ' arma. 
If the dispositions of the prakrti-born intellect are said to be the 
cause, we must remember that the derivatives of prakrti are the 
experienced rather than what causes the experience. It may be 
said that karma of the form of the acquired disposition of the 
prat rti-born intellect is enjoyed as a disposition and is also what causes 
enjoyment as an act. It cannot cause the enjoyment and be the 
instrumert of the erjoyment. There cannot be in the same object 
the act of enj-yment and the act of causing the enjoyment. That 
15 the contradxtion in the səf teing active in respect of itself. 
It is as impossible as it is for an actor, though ever so clever, 
to stand on his own shculcers. Karma is co-present with the 
performance of good and bad deeds and experience of pleasure 
and pain. Sence it is the primal са: ѕе of the activities done by 
the cperaticn cf thought, word and decd, it is known as kàrapa 
mala. Though the deed perishes, it continues to exist in a subtile 
form ard hence is known as the unseen. As it is the cause of 
the егјоуглепі cf asuddha maya, it is known as mala. It is also 
the cause of the distincton into àihjàrmika, adhibhautika and 
al.idaa:ka, Adhyatmika is twofold—as pertaining to the body 
and tbe mind. Of these, Karma pertaining to the body consists 
of diseases lise fever, etc, end pain inflicted by human beings, 
animals, devils, cows, birds, thieves and giants. Karma pertaining 
to the mird ccnsists of the pain resulting from grief, envy, 
shame, jealousy, hatred. Adhibbautika is the pain resulting from 
cold, heat, air, rain, lighting, thunder, ete. Adhidaivika is the 
pain cccruing from pregnancy, birth, old age, ignorance, death, 
hell. etc, 


PAS A—BONDS 179 


Deeds, good and bad, are done; they persh and thus they 
have a beginning and aa end, Ye, becaus: they follow each 
other continuously from the beginning, hxe а ceaselessiy Rowing 
stream, they are said to be beginningless. Karma, along with 
anavic qualities like delusion, etc, and тауа qualitics lke body, 
organs, etc., binds the souls to births and deaths and causes the 
souis to have suitable bodies for experiencing pleasure and pain 
which are its results. Karma brings about ali these while remain- 
ing subtle and invisible to the souls. 


Sivàgra yogin says that an end is indicated for karma which 
is beginningless. Since karma has been continuous from ume im- 
memorial, it is b»ginni,giess like a ceaselessly flowing stream. 
Since it is generated by the acuvity of the mind, word and body, 
i: has a beginning. It may be said that it is a contradicuon to 
predicate beginning and beginninglessness of the same object. But 
«arma is beginningless as an aggregate; since it comes to а close 
as individually bəgun and done, it has a beginning. It grows by 
the dispositions of anava like moha. Souls occupying the bodies 
evolved from maya act with the feeling of “І”, and “mine”. 
There are differences between the acts and differences be.ween 
the results also. In the prailaya state Каг на remains invisible in 
maya. During creation, controlled by the Lord's Ea:rgzy, it func- 
tions with a view to producing results for each and every soul. 


Metempsychosis ; 


The moving and stationary souls are re-born in accordance 
with their karma without being subject to metempsychosis (1e., 
with a new body of the same and not diferent kiad)?" But do 
the souis which earned merits here enjoy the fruts thereof in 
heaven with a celestial form or with tne terrestrial form itse.f ? 


If it fs said that celestial pleasure is enjoyed in heaven by 
souls in their human forms, thei, heaven ceases to bs heaven and 
b.comes earth. If it is admitted that souls assume a celesual form, 
then, metempsychosis is recognised. So when, souls retura to the 


25, Maraiiiana Degikar ani N rimbava]igiar say that the Bhittas hold 
this уіл, The fo.mer states the Вузу view 1205: Souls born as men will 
be re-born ому as mea end tios? boin as bulls «ill Se гезогп oniy as Биз. 
What is born as min wil not be reb» nas bull. $ vāgri yos.n says tant ‘his 
is the Tattvivilin's view, that Lunan beings, aumals etc, are re-bora in their 
own class and that thse never cha ge their class even in the state of release 
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earth after enjoying celestial pleasures, they are re-born in their 
human form and not as celestial beings. 


Caterpillars change into bees; a kind of worm changes into 
the hornet. These can be seen by direct perception. Scriptures 
of every religion recognise the changes in birth according to 
karma. How could the objector affirm change of birth but not 
metempsychosis? Thus perception and verbal testimony alike 
refute the objector’s view. 


The analogy may be objected to on the ground that in the 
case of the bee, etc., there is not the assumption of a body of 
a different kind but only the transformation of the original body. 
Compare the following examples: Ahalya was transformed into a 
stone by the curse of Gautama and she lost her human form. 
Visnu, cursed by Birgu, underwent the ten transformations into 
fish, etc. A spider that worshipped Siva in Tiruvanaikkà was 
born in its next birth in the solar dynasty and ruled the world, 
A rat, by coming into contact with a lamp (and thus making it 
burn brighter) in a $.va temple was born subsequently as the 
famous emperor, Mahàábali. In all these instances, we see the loss 
of the original body and the assumption of a new body. 


If you say that the change into a different kind of body is 
due to boons or curses and deny the change as being due to karma 
we have only to remind you that we have already stated that the 
Lord is the witness of the dezds done by the souls. The effects of 
the deeds are the boons and curses of the Lord. 


How can the soul which takes on the colour of its environment 
take another form? Since karma is inert, it cannot directly know 
the suitable worlds and bodies and attach itself to them. Souls 
are conscious entities, no doubt; but sinc: they cannot know by 
themselves, they are unable to know the fruits of their deeds and 
experience them. So, by elimination, the Lord is seen to cause 
màyà and karma to function aud to direct them to the several 
souls. The body that the Lord created is changed by Him in 
accordance with karma. There should be no difficulty in 
conceiving this. 


Whence do the changes of body arise? The different gross 
bodies arise from their cause—the subtle body. It may be said 
that if the cause is one its effects cannot be many.** If a person 


26. Jaànap:ak&iar says that the objectors difficulty is how there could 
be changes ја the gross bodies when there is none im tbe sube body. 
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is efficient, he can make different kinds of ornament from the 
same gold. Even so, one subtle body is transformed by Siva into 
many different forms. This is not at variance with satkaryavada. 


Quoting the law that the qualities of the cause produce the 
qualities of the effect, Sivagra yogin says that the changes of 
maya (which is the cause) are seen in all the bodies (which are 
its effects). 


Gross body evolves from the subtle body. But it is not like 
the transformation of gold into several ornaments. The subtle body 
is not destroyed and the gross manifested as when the seed is 
destroyed, the tree take its place. Nor does the gross body arise 
from the subtle as the digits of the moon arise from one another. 
How else does it arise? Just as when one tree is cut down 
another grows from its roots, there is a potency in the sub:le, 
ie, the gross exists in a potential form in the subtle. 


The example of gold was to indicate that by the efficiency 
of the maker many effects are produced. Here, a different analogy 
is give1 to show that many things aris: from one. So, there is no 
contradiction. In the example of the gold, the efficiency of the 
agent and different effects produced by him are referred to. In 
the example of the tree, neither of these but the production of the 
different effects from one aid the same thing are referred to. 
Thus, two examples are required. 


Trees grow from seeds; likewise, by command of the Lord and 
in accordance with karma, gross bodies arise from the subtle which 
is their cause. When the tree is destroyed, the seed is destroyed 
therewith. Is it even so in the case of the body that when the 
gross body is destroyed, the subtle is also destoryed? No; it 
is not so. The analogy for the manifestation of the gross from 
the subtle is partial only. Of the sixteen digits of the moon, one 
persists while ж һе fiftee: others arise from it and disappear conti- 
nuously. The tree cannot come into existence without the seed. 
On the presumption that the gross cannot come into existence 
without the subtle, the existence of the subtle is established. 


Unless there is a subtle body, the different gross bodies cannot 
come into existence and go out of it. The latter is seen to be the 
case. So the former:must be true. Thus presumption is the only 
Means whereby the existeace of the subie body is established. 
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The five elements may very well be the cause of the gross 
body: what necessity is there for a subtle body? It must be re- 
membered that according to saihāryavāda, only the subtle can be 
the cause of the gross. Subtle body is coasttuted by the subtle 
elements, 1.е., tne tanmdiras. The tive grear elements (1.e., gross) 
are the effccis of the tanmatras. The elements constitute the 
gross body. When tae gross body is referred to as tne product 
of the five elements what is meant is that it is the effect of the 
subile body constituted by the five tanmátras.?" 


As medicine for the doctor, the gross body, subtle body, pra- 
Arti maya, a$uddha maya and $uddha maya are the assumptive 
substances for the Lord. 


To the question how karma, caused by thc body and organs 
which are the products of màyà can be destroyed, Sivagra yogin 
replies that it is like the forest fire destroying the forest. 


Bodies, organs, etc., that come into existence are all mala. 
What is the reason fur saying that mala is removed by mala? (or 
as Sivagra yogin puts it, how can bodies, etc., the products of 
ignorance remove ignorance?) Like the wasaerman who washes 
the dirty cloth with dirt, luke cow-duag and fuller’s earth, the 
Lord uses maya as a medicine wherewith to remove the other 
Impurities, 


The doctrine of karma is the Indian answer to the problem 
of suffering. No doubt, its scope is wider taan this. It states, 
in the opinion of Indian thinkers, a moral law corresponding to 
the law of causatioa. Not only Hinduism but also Buddhism and 
Jainism accept the doctrine of karma. It is no exaggeration to say 
tiat this doctrine hus profoundly influenced Indian thought. But 
this doctrine is usually wrongly identified with fatalism and on the 
basis of such wrong idenuucauon, it is argued that this doctrine 
denies freedom to man and deprives him of all initiative. This 
argument overlooks some important features of the doc.rine of 
harma. Tne law says that as a man sows, so shall he reap. One’s 
past determines one’s present. One cannot hope to escape the con- 
sequences of one's past. This leids critics to think that however 

27. Jià&napranaóat says tht wn.n sour. айай roexe, the Universe 
се :525 to b nid then In the Muranga Рағатезусга the says, it is sad in respect 
of the released soul which has attained Sivatva th.t Siva 15 not its controler, 
nor is it the controlled in relation to Siva. 
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much one may strive in the present, there can be no success if 
the past is against it and that thercfore there is no point in 
moral endeavour at all. Tne inexorability of karma reduces al 
moral endeavour to a mockery. Does the doctrine of karma 
warrant such a conclusion? 


Karma has three aspects—prarabdha, s2ficita and аӣлӣті. 
Prárabdha is that part of a man's store of past karma which has 
Started manifesting its consequences. It is inescipable, however 
much one tries to escape it. Therefore, it has to be experienced 
and thus only destroyed. Saficita is als» a part of past karma 
but something that can be overcome by spiritual practices and des- 
troyed entirely by jfiana.2® Agimi is karma which is created now 
by our present acts. It is open to us, so to act as to make our 
future or mar it. Surely, we have no one but ourselves to blame 
if we misuse our opportunities and fail to create a glorious future 
for ourselves! 


It is clear that only prarabdha has an inexorability about it 
which ‘neither all our piety not tears’ can undo. But even here, 
an understanding of the operation of the moral law may help by 
reconciling us to what cannot be cured and so must be endured. 
Do we not accept as scientific truth what psychologists call certain 
inescapable factors of heredity ? Besides, what is now past was once 
present and was largely created bv one's free acts. Saficita may 
be overcome, if properly treated. So far as Agami is concerned, 
there is all the freedom we could wish for. Th.s, ihe doctrine 
of karma recognises the elem:nt of freedom and the element of 
necessity in our moral life. Morality presupposes freedom, otherwise 
there will be no point in judgments of moral conduct as worthy 
of praise or blame. But it is equally necessary to recognise the 
element of necessiti. A man is free to act as he pleases. But 
having acted in a particular мау, he has thereby made a good 
ог bad man of hunself. Good deeds tend to perpctuate themselves 
by creating favourable predispcsition for future acts and likewise 
bad deeds. We cannot persist in a certain line of conduct and 


28. Cf, the following: 
shor wy E 5556 (бт! элт 
(star effera вт (үш дул» US OUTST 
өт бзт оял яшлы tg SHUI Usssmüesr 
Өэбтеѓ ш) muss # сит (узт TGeo— 
Tirumandiram, 
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piously wish to escape its consequences.?* The whole position is 
sumed up very neatly in the oft-quoted words of Professor 
$. Radhakrishnan: “The cards in the game of life are given to 
us. We do not select them. They are traced to our past karma, 
but we can call as we please, lead what suit we will, and as 
we play, we gain or lose. And there is freedom.''*?a 


The charge that social ethics finds no place in the Siddhànta*? 
as each individual is concerned only about his own salvation .not 
caring for what happens to his ;fellow-men and that there is no 
mention of one's duties to one's fellow-men, has been met*' by 
pointing out that philosophical works were intended as replies to 
rival systems and covered points of difference. One’s duty to one’s 
fellow-men, not being a point at issue, there was no need for 
specific treatment thereof. We may add that service for the social 
and spiritual welfare of other men is quite within the sphere of 
one's obligation to one's fellow-men. Hita was defined earlier, as 
doing what is prescribed by the Vedas and Agamas as good for 
the souls welfare and ahita as not doing this.** Surely, the 
soul’s welfare, spiritual as well as social is comprised in hita? 
As for not caring for what happens to others spiritually, we need 
remind ourselves of only one of several utterances in a similar 
strain. *Oh men do come here. You eat fruits if they are given. 
An exceedingly sweet fruit is the Lord's feet!’®* Is this not an 
appealing way of inviting humanity to share one's religious 
experience? 


A more sweeping charge is the following: ‘The Saiva Sid- 
dhantin has no true ethics. One finds certain ethical prescriptions 
here and there; however the aim of these is not ethical but the 


29. The treatment here follows closely the simple and lucid exposition 
of the doctrine of karma given by Professor D. S. Sarma, in his What is 
Hinduism? pp. €5-68. Cf. the following * Every soul is like a farmer to whom 
a plot of land is given. The extert of the land, the nature of iis soil, the 
changes of weather to which it is exposed are ail pre-determind. But the 
farmai is quite at liberty to till the ground, to manure it and raise suitable 
crops or neglect it and allow it to run to waste.’ Ibid, p. 67. 

29а. The Hindu View of Life, p. 75. 

30, Ѕсһстегиѕ, p. 420. 

31. $aiva Siddhznta, pp. 216-7. 

32. Siddhiyar, H 13. In the text line * @ gin e u9 io mid Сошо? 


the words *e ufi e mix’ are significant Also see p. 171 of this work 
for Sivigra yogin's remarks about good and evil deeds. 


33. weflgisTó gnGsanubGuTs mi Сетей 
ao ът Лу asia ceo acc g 
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promotion of natural processes."?* It is not clear as to what pre- 
cisely is meant by ‘natural processes’. As for the charge that the 
Siddhanta has no true ethics, we have to invite attention to the 
section on karma, where is a fairly long exposition of one’s duties, 
of virtue, vice, etc. If these are not connected with true ethics, 
it is difficult to understand what else is. The Siddhantin is alive 
not only to the demands of morality but also to the need for 
relating them the Supreme Reality—God, Who is the moral 
governor of the Universe.  Eligibilty for spiritual endeavour is 
acquired by a preliminary process of arduous discipline, calling 
for the strictest adherence to the codes of morality. 


Does the doctrine of karma ‘stultify all altruism by making 
it impossible for men really to help one another?" ** This view is 
based on the assumption that every one has to experience the 
fruits of his karma, nothing that another person does will affect 
one, nor anything one does affect another, for good or ill. This 
contention derives its plausibility by taking karma in its aspect 
as prarabdha alone, ignoring the other two. If the doctrine of 
karma entails, so to speak, a window-less monadic career of the 
Souls, how do they come to accumulate karma at ail? Is it not 
because one's acts affect others that they come to affect oneself 
and thereby constitute one's karma? 


Swami Vivekananda was once provoked to righteous indig- 
nation by a misinterpretation of the doctrine of karma to the effect 
that if a person suffered, he deserved it and that it would be 
wrong to attempt to relieve the suffering. We saw earlier (p. 171 
of this work) that Sivagra yogin includes among evil deeds, failure 
to alleviate the suffering of fellow-men while one is capable of doing 


Yo 5657 Quim d)sipso rre 067 ex лы ъй 

Gola: erway баш: mmoursi_Ca —Appar 
Cf. the concern for others’ spiritual welfare expressed in the lines 

«$6605 FongS ay sub 3) 

%т%00%%68% Ssngumd aflouGy — Appar 
and the way of salvation suggested 

FSD пу&@ытат сыйт eruat BTT 
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34. Schomerus, p. 430. 
34a. The Christian Message to the Hindu, p. 80: See footnote 35 on 

the following page. 
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it. It is clear that the Siddhàntin considers omission to do a 
good deed here as serious as commission of a bad deed. Not 
merely should one refrain from doing evil to others; one must 
also do good to them and help them by alleviating their suffering. 
We know the operation of the moral law only in a general way. 
We do not know enough to determine whether one’s suffering is 
the result of one’s past or not. So, it is the obvious duty of 
one to go to the succour of one’s fellowmen in distress. If one’s 
best efforts fail, and nothing more could be done—then and only 
then, perhaps one could reconcile oneself to the situation in terms 
of the prarabdha of the sufferer. Besides, there is no warrant for 
taking all suffering to be evil. Thé lives of saints and sages afford 
ample testimony to their ministry to human welfare and their being 
moved to merciful interference on behalf of suffering humanity. 


Again, if the doctrine of karma means that it is impossible 
for men really to help one another, why do the Scriptures, no 
less than the popular ethical works enjoin service to fellow-men 
as our highest duty?” 


Apava: 


Anava is eternal and beginningless. It is as connate to the 
souls as verdigris is to copper. It is the primal bondage for the 
souls. If ànava is removed, ihe souls will be restored to their 
essential nature as intelligences. Anava is one; but by virtue of 
its infinite capacities, it thwarts the cognitive, conative and affective 
functions of the souls. Sivàgra yogin gives the following syllogism: 


This mala is a substance, 
because it has many energies, 
like fire. 


35. Dr. A. G. Hogg in his The Christian Message to the Hindu, gives 
the Christian solution of the problem contrasting it with the Hindu solution 
in the following worcs, ‘The Hindu declaration is: There is no problem, 
for there is no undeserved suffering’. The truly Christian declaration is: 
‘There is no problem, for it is right that there should be undeserved suffering’. 
Again ‘Fundamental to the karma-transmigration idea is the moral pre-sup- 
position that individually unmerited suffering would be an iniquitous pheno- 
menon, ard is, therefore, inconceivable in any Universe that deserves to be 
called a mcral order, Now my ѕиотіѕѕ оп is that the fundamental Christian 
presuppo.it.on is the precise opposite; thit individually unmerited suffering, 
so far frcm being a mysterious ethical anomaly, is precisely what cosmic 
ustice requires in any Universe into which sin has entered’, p. 76. 
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What is the means of affirming the existence of anava ? Is it 
perception or inference or verbal testimony? *® Since anava is 
beyond the ken of the sense organs, it cannot be perception. We 
see fire and smoke in the kitchen. When we see a mountain per- 
vaded by smoke, we infer the presence of fire. We do not have 
similar probans to establish anava. So āņava cannot be esta- 
blished by inference. Verbal testimony, when it is opposed to 
perception and inference, cannot be accepted. Thus one might 
seek to maintain that there is no means of recognising 4nava. 
But the Siddhàntin says that àpava can be established by inference 
and verbal testimony supported by inference. 


The soul is a being with its omniscience obscured by somes 
thing, 


because it is a being with limited knowledge. 
The soul whose omniscience is unobscured by something 
cannot be a being with limited knowledge, like Siva, 


We may note here that the inference proceeds upon a negative 
example since a positive one would bəg the question, 


Sivajfidna yogin argues that since the soul is eternal and per- 
vasive, its attribute also must be eternal and pervasive." If we 
find the soul’s intelligence manifest sometimes and not at other 
times, if we find it parviscient, these conditions must be due to an 
external factor ; and that factor is anava.** 


36. The discussion is found in Sivagra yogin’s commentary, 


37. If the soul be subject to change and destruction, deeds done would 
perish and deeds not done would accrue. Such a view will conflict with the 
characteristics of karma already dealt with. Besides, the new-born babe is 
seen to reach for its motber's milk knowing that it wiil satisfy its hunger. 
This weuld not be the case were it not for the impressions of the karma 
of a previous life, So the soul is eternal. Now, an eteraal thing cannot 
have parts and be limited and subject to destruction. So it must bs per- 
vasive. Since the attributes are not differsnt from substance, the sou;'s intelli- 
gence also must be eternal and pervasive, if the soul is eternal and pervasive. 


38. Garsom apósewusriGssi edu 0605850 
Л 529и. совбивштехл ют) gor mra T(9so — 
...Éivaneriprak&sam, Vers? 4 
This stanza summarises the Siddhánta view. ‘If there is nothing to 
obstruct their inte'lizeace, souls will not be subject to sorrows and brihs; 


they will not be finite intelligences: they will be oma'sciznt and omnipotent ; 
they wil be of the nature of intelligences and be Hke Siva Hinss2lf. 
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It may be said that without recognising àpava, we may take 
limited knowledge to be natural to the soul, just as omniscience 
is natural to Siva. In that case, how can there be omniscience 
for the soul at and after release? If it is said that there is no 
omniscience for the soul at release, what is the difference bet- 
ween bondage and release? The view that there is no omniscience 
for the soul at all is opposed to verbal testimony. So parvi- 
Science cannot be natural to the soul. 


A more radical view can be taken that ignorance found in 
the souls is their special quality. But if ignorance be an attribute 
of the souls, inertness would result for the soul’s intelligence. 
Inertness cannot be accepted for the soul's intelligence, for if it 
is accepted, there will be no point in speaking of enjoyment and 
release for the souls. It may be argued again that defect exists 
in a thing just as its quality exists, as in the blind eye. But mere 
existence of a defect in a thing cannot warrant it to be a quality 
of that thing. If one person is blind, it does not mean that 
blindness is a quality of every one's eyes. Ignorance is a quality, 
not of the soul but of àpava. 


Is ignorance caused by апауа, the opposite of knowledge or 
the non-existence of knowledge or a different kind of knowledge 
or what obscures knowledge? If ignorance is the opposite of 
knowledge, then, if there is ignorance there cannot be knowledge 
at all and vice versa. If, like light and darkness, ignorance is 
the non-existence of knowledge, what is non-existent cannot do 
anything. It will be like the non-existence of a pot. Is this non- 
existence (i) prior non-existence or (ii) posterior non-existence or 
(iii) eternal non-existence or (iv) mutual non-existence ? If the first, 
there should be no knowledge at the beginning but only later. 
If the second, there should be knowledge at the beginning but 
not later; if the third, the soul can never have knowledge and 
will be like the pot or the wall. If the fourth, because there 
is no apprehension of the counter-correlate, it is defective reason- 
ing (thus): For reciprocal non-existence, there must be apprehension 
of both terms viz, knowledge and ignorance. If there is 
knowledge, there can be no ignorance. Thus there can be no 
apprehension of the counter-correlate. — Sivajfiana yogin urges 
further that if non-existence be taken to be posterior or eternal 
or mutual, all these varieties of ignorance being ever indestructible, 
there would be no release at all. To avoid conflict with scriptural 
devlarations which warrant rekease, non-existence must be taken 
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to be prior non-existence. If so, what is the cause of the prior 
non-existence of eternal knowledge? That is the connate impurity 
(anava). If ignorance is a different kind of knowledge (i.e, 
erroneous knowledge), without defect there cannot be erroneous 
knowledge. If it is maintained that there can be erroneous know- 
ledge without defect, then, is this fortuitous or natural? If it 
is fortuitous, it cannot affect the eternal intelligence; if natural, 
never can souls have true knowledge. The error consisting in 
cognising nacre as silver does not affect the cognition of silver. If 
ignorance is what obscures knowledge, āņava affirmed by the 
Siddhéntin is established. Karma cannot be said to obscure all the 
souls; for, as resident in buddhi in asuddhadhva and remaining in 
adhomaya during pralaya, it cannot be in any relation to the 
residents of $uddnadhva. Karma cannot be the cause of obscuration 
and the means of enjoyment at once. 


Instead of accepting 4nava, it may be said the products of maya 
can be taken as obscuring the souls. The Siddnàntin says that 
maya stands apart from the souls, informing their cognitive, cona- 
tive and affective activities. Agava, on the other hand, exists to- 
gether with the souls and obscures their threefold activities. The 
difference between maya and àgava is really great and it is wrong 
to ascribe the functions of the one to the other. [he objector may 
argue thus: clouds obscure the radiance of the sun and the 
moment they lift, sunlight becomes manifest. Even so, when maya 
(its products) leaves the souls, the real nature of the soul becomes 
manifest. The Siddhantin cannot accept this view. For, according 
to him, it is the products of maya which help the partial mani- 
festation of the cognitive, conative and affective activities of the 
soul. Without body, organs etc., the souls do not have cognition, 
conation and affection. So, while àgava obscures, maya illumines ; 
while āņava thwarts, maya helps. Agava and maya differ from 
each other in respect of their function as much as light differs 
from darkness. 


We may notice here the Advaitins view that avidy4 removes 
avidya. Тһе examples usually given are the forest fire burning up 
the forest and burning itself out in the process, and the powder 
of the clearing nut settling down along with the dust which it 
causes to come down, in making dirty water clear. In Saint Rama- 
k$pa's language: “When we run a thorn in our hand, we take 
it out by means of another thorn and throw out both”. So relative 
knowledge alone ean remove that relative ignorance which blinds the 
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eye of the self. But such knowledge and such ignorance are both 
included in avidya ; hence the man who attains to the highest know- 
ledge (jfiana), the knowledge of the Absolute, does away in the end 
with both knowledge and ignorance, being free himself from all 
duality.*? 


It may be thought that the Advaitin achieves duality of function 
with unity of entity; while the Sidhantin recognises two entities— 
anava and maya. The Siddhàntin feels that there is something other 
than anava (which obscures), to bring about partial manifestation of 
the soul’s intelligence. Maya is a sort of lamp which dispels, however 
partially, the darkness caused by àpava. The Siddhàntin has this in 
common with the Advaitin that he treats maya also (along with āņava 
and karma) as pasa and, in the last resort all the three are treated 
as one in so far as they bind the soul. 


We may notice another similarity. Both the Advaitin and the 
Siddhantin view ignorance as positive (bhava rüpa). The Advaitin 
considers avidya to be positive because it is not mere absence of 
knowledge but the positive assertion of something else as knowledge. 
Though he thus recognises avidya to be positive, he never accepts it as 
more than phenomenal. 


To the objection that avidyà is not positive but negative, the 
Advaitin replies with the question: If ignorance is wholly nega- 
tive, how could it be known to exist? Perception cannot be the 
means of knowing it, because the alleged object being wholly nega- 
tive, cannot be in contact with the senses or anything for that 
matter. If absence of knowledge is taken to be an attribute of 
the self, there is the difficulty that an attribute can be perceived 
only in a substrate that is in the field of perception ; and the selt 
which is self-luminous is not an object of perception. Even were 
inference possible, the knowledge that it could give would only be 
mediate, while our experience of ignorance is immediate in the 
form, “I did not know nacre; but now I know". Moreover, as 
inference is based on perceived concomitance, it is not possible 
where perception is excluded. Neither could non-cognition apply 
since the knowledge that it can give is again mediate. Besides, 
non-cognition avails only where perception or some other means 
of cognition is possible. There can be no cognition of non-existence, 


39. Tbe Brabma Sutras (415-20, published by the Advaita Asrama. 
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except where the substrate of non-existence is capable of being 
perceived. As a matter of fact, we have experience both of ignorance 
and of its removal by knowledge. Hence ignorance is both positive 
and indeterminable like nacre silver.*° 


How does 4nava function? In the kevala state, the soul's 
cognitive, conative and affective functions are entirely thwarted by 
āņava. The soul is, in the kevala state, like the eye opened in intense 
darkness. How could ànava obscure the pervasive soul? Because 
āņava also is pervasive, obscuration is possible. How could agava 
which is inert obscure the soul which is intelligent? There is 
beginningless conjunction between the soul and апауа. The capacities 
of anava are the obscuring impurities for souls. Non-inert things can 
be affected only by inert things. lévara is no limitation for the soul. 
If we say that one finite soul affects another finite soul, we must accept 
that in release the soul that affects will be destroyed. For, what- 
ever affects the soul, the destruction of that is the release of the soul. 
Is the soul's Intelligence. — Energy, covered by àpava or is it made 
non-luminous? If we say that 4nava causes non-luminosity, there 
should be destruction of the luminous when made non-luminous. Since 
the Intelligenee Energy is pervasive, there can be no obscuration; 
because it is eternally luminous, there can be no non-luminosity. As 
fire in the presence of a certain gem or because of mantras and herbs, 
fails to burn in the usual way, though it blazes forth, the soul’s 
Intelligence Energy thwarted by the very proximity of anava will exist, 
but fail to call forth cognitive, conative and affective activities. Thus 
the obscuration caused by mala is its presence (or proximity) (sanni 
dhàna visega) to the soul.*’ 


A difficulty arises. The soul’s Intelligence Energy was said to be 
of the form of the seer. It is not so when there is no cognitive or 
other activity. Apart from being cogniser and agent, there is no 
activity at all. How can 4nava be said to thwart the tendency to act 
or cognise if there is no Intelligence Energy apart from the state of 
being cogniser or agent? 


These cognitive and conative energies are not the soul's Intelli- 
gence Energy. What is of the nature of the supreme entity, — that is 


40. This account of the Advaita follows closely the language of the 
introduction to Ше Bhamati (pp. XXIX, XXX, Bhamati Catussütri T. P. Н.) 


41, aiva Siddhanta Paribhiga, р. 59, 
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the soul’s Intelligence Energy. Cognition and conation are generated 
as inseparable from that Intelligence Energy. These which are the 
effects are thwarted by àgava. 


Another doubt is raised. If self-intuition is self-abiding, there 
should be for unhindered self-abiding intelligence the recollection 
of itself as cogniser and cognised in respect of itself. Since this is 
not perceived, perhaps 4nava obscures the intuition of the self 
itself? No, says the Siddhantin. Though the eye is of the nature 
of luminosity, it is able to perceive objects only with the help of 
the light of the sun etc. Even so, though the soul is of the nature 
of the eternal and pervasive Intelligence Energy, it cannot, in the 
perception of sense objects, function without the help of kalas etc. 
which are the products of màya and it cannot without the help 
given by Siva's Paragakti attain self-intuition. Intelligence Energy 
in the absence of kalas and Šivas Paragakti is like the eye in the 
dark which neither loses its luminosity nor has perception of objects. 


In the sakala state dnava and its seven products play their 
part. The seven are: (1) moha (delusion that prevents avoidance 
of things known to be bad through the preceptor and scriptures), 
(2) mada (conceit-thinking of oneself as superior to all others), 
(3) raga (having desire for unattainable objects), (4) vigada (despon- 
dency as the result of separation from things once possessed), 
(5) soga (grieving at separation from members of one's family or 
pining caused by the fear that there may be none to take care of 
one's family after one's death) (6) vaicitriya (wrongly assuming acts 
to be done by oneself or others without realising that they occur 
in accordance with karma) and (7) harga (joy induced by one's 
children and friends and the feeling that one is not wanting in 
anything). When souls turn away from experiencing the fruits of their 
deeds, it is āņava which turns them that way again so that they may 
experience and work out their karma. 


Relation between the three malas; Karma, māyā and àpava, 
like sprout, bran and husk, hide the real nature of the soul and 
delude it. They cause enjoyment (of pleasure and pain), embodi- 
ment (with wbich to experince pleasure and pain) and the state 
of being the enjoyer. Together with these three malas, there are 
two others which bind the soul. Karma causes enjoyment. Even 
as the capacity of the grain to sprout causes the sprout, karma 
exists as the first cause and causes pleasure and pain to the 
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souls. Máys causes embodiment. As the bran helps the sprout 
to grow, màyà manifests its products like body and organs so 
that souls may be enabled to experience pleasure and pain. Anava 
causes the state of being the enjoyer. Just as the husk is the 
instrumental cause of the sprout, ànava maintains the souls so 
that they may experience pleasure and pain. 


Two other malas are: (i) the products of mayà which are 
the locus for all the pleasures and pains and which make the 
cognitive, conative and affective activities of the soul partial and 
(ii) $iva's obscuring Energy, called Tirodhana Sakti, which impels 
each of the malas to its respective function and brings about the 
ripening of all the three. Though the products of maya can be 
subsumed under maya, they are reckoned as a separate mala be- 
cause of differences in their binding the soul. Sivasakti which 
helps these malas can be subsumed under Рагаќаки. But because 
of difference in function it is figuratively reckoned as a different 
mala. 


Tirodhana is so-called by great ones because it prevents 
intuiting of the self and the ‘Lord. Why should Siva’s Energy 
(which is said to be Pati substance) be referred to here as pasa? 
If we enquire into the nature of this Energy, we shall find that 
though as what is inherent in Pati, it is Pati substance, it is 
figuratively called pasa because it impels mala to function. 


The objection may be brought forward that Tirodhana Sakti 
is enough to obscure the soul’s intelligence and that dnava is 
superfluous. The answer is that only the inert can affect the 
тт This inert mala requires to be impelled by Tirodhana 
akti. 


CHAPTER V 


PASU-—SOUL 


Existence: 


The Siddhantin takes up the views of the other schools of 
Indian Philesophy in regard to the soul and by criticising them 
leads the way to his own view. 


Some maintain that the soul is a void. If the soul be a 
void, what is it that says so? The physical body is taken to be 
the soul by some others. This cannot be, for there is something 
which, existing in the body, claims things as “I’. and "mine." 
Neither can the sense organs be the soul for, there is not only 
cognition. but conation and affection also. If the subtle body be 
taken to be the soul, we must remember that dream experiences are 
sought to be re-interpreted and related to waking life. The vital 
air cannot be the soul for there is no experience of pleasure 
and pain in sleep though vital air functions in that state. Some 
say that Brahman is the soul.' This cannot be true because the 
souls have knowledge only as subject to the five states. The 
ageregate of everything may be claimed to be the soul. But this 
claim also c.nnot be established. The soul continues to exist in 
the turiyá.ita state when it is devoid of everything (the sense 
organs, etc.). So the soul residing in the body is different from 
all these. 


The Siddhantin proceeds to examine these views in detail. 
The pürva paksin asks how the Siddhàntin can say that souls 
exist as different from the body they occupy, when their very 
existence 15 denied by some? The Siddhàntin replies that if 
there 15 no counter-correlate like ‘that’ there cannot be ‘that is 
not.’ 


1. The words of the text ато ‘деа зоо". With the exception 
of Sivajfiana yogin, the others say that the; reference is to the five states of 
the soul. 


Marzijiana Dedikar and Nirambavalagiar say that the five states are: 
(D waking state, (ii) drecm state, (ii) sleep, (iv) turiya and (v) turiyatita 


ani add that the state natural to the soul is turiyatita when it is free from 
all delimiting adjuncts. 


PAS U-~-SOUL ` 195 


Jaanaprakagar’s comments аге. interesting. The Lokayata 
denies the existence of souls. -The Siddhàntin's reply is that the 
subject of a judgment cannot be absolutely non-existent. No 
predication can be made of what is totaliy non-existent. - The very 
act of denial implies the existence of the subject of the judgment. 
The Lokàyata may retort: Does not the Siddaàntin deny horns of 
a hare on the ground of their total non-existence? Yes, replies 
the Siddhantin. enial here is not of the absolutely non-existent 
but of horns as found in cows etc. in relation to hare. Here, 
the subject of the judgment is not absolutely non-existent. It is 
because we know what horns are that we proceed to deny them 
of a hare. 


Sivajfiana yogin states an objzction: if souls are said to exist, 
because denial of their existence really implies their existence, can 
we not similarly infer the existence of hare’s horns on the ground 
of their denial? Hə proceeds to state the reply. Even those wno 
deny the existence of a soul do not merely deny. They indicate 
the body, sense-organs etc., deny that any of these is the soul and 
conclude that there is nothing like a soul. But that which exists 
as different from ali these and denies their title to be considered 
soul, is the soul. 


This reminds us of the celebrated argument of Descartes. The 
very act of doubting implies the doubter —not merely, as Descartes 
said, Cogito ergo Ѕит-1 think, therefore, I am; but as one gathers 
from the nature of his argument, dubito ergo sum—I doubt, there- 
fore, I exist. One cannot doubt one's existence and not exist at 
all. One exists atleast in the act of doubting. 


Can we not say that the physical body itself cognises thus? 
Granting that there is something which cognises, it 1s not found 
elsewhere than in the physical body which is a combination of 
elements. Though the elements are inert, we have the emergence 
of intelligence from their combination, even as we have red colour 
from the combination of areca nuts, betel leaves and lime. It 
is the physical body that is referred to as oneself in judgments 
like ‘I am lean’, ‘I am fat’, ‘I am a man’ etc. So the soul 
is really the physical body. 


The Siddhántin does not accept this argument. He points to 
the use of language as in ‘my body’ where the body is claimed 
as its own by something other than the body. Though in state- 
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ments like ‘I am a man’ ‘I am fat’ etc., the qualities of the 
body are figuratively ascribed to the soul, we never come across 
tatements like ‘I am my body’, ‘I am my hand’ etc. The soul 
is what claims things as * my leg’, ‘my hand’ etc., existing different 
from them, even as it claims objects other than the physica! body 
as ‘my house’, ‘my wife’ etc. The Siddhàntin urges the Lokayata 
to press forward with his enquiry. Before the Lokayata read works 
bearing on his sytem, һе ‚(оок objects external to himself as his 
self. After reading his system, he realises that external objects are 
not the soul and that his body is the soul. Without stopping 
here, let him proceed with his enquiry and he will realise that 
even his body is not his soul. 


Besides, if the physical body itself can cognise, a corpse which 
is not deficient in any member of the body must also be able 
to cognise. This is not the case. It may be suggested that with 
the stopping of vital air, cogaition ceases. This fails to prove 
the point because there is no cognition in sleep even though 
vital air functions. 


It may .be suggested that the five sens:-organs constitute the 
soul. Tney,'cognise"in the waking state, cease to cogaise ia the 
Sleep ‘state and decay when death overtakes the paysical body. 
This view is rejected by the Siddhantin. Even in the waking 
state,; the sense-organs function in respect of one thing at a time 
and not; of all things at once. If it 15 said that it is their nature 
to perceive „tnings one by one, we must remember that in addition 
to this, each «sense-organ perceives only what it is capable of 
perceiving—nor the objects of other sense-organs also. There 15 
something which-cognises objects through the respective sense-organs. 
That something -is: the soul. 


A particular sect of the Lokayatas, committed to the view 
that the sense-organs are the soul say that the soul aiso does 
not cognise in sleep. To the Siddhantin’s reply that ‘mala pre- 
vents the soul's cognition’, they are ready with the rejoinder that 
che sense-organs are subject to the defect of tamas. They say that 
each sense-organ ;perceives its respective object and that all the 
sense-organs taken together are the soul Tne Siddhauun replies 
that just as five people coming to one place from different places 
are sure to differ sometime, all the sease-organs together cannot 
perceive the same object. If they perceive eaca separately, they 
vease to be the soul in respect of anyone thing at @ given time. 
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Sivàgra yogin states the difficulties of the view that the sense- 
organs are the soul thus: The aggregate of the five sense-organs 
cannot be the soul because each organ can perceive only its res- 
pective object. Besides, there is the contingency of each organ 
trying to perceive every object and the fight that would follow 
might affect the integrity of the soul. Nor nan each sense-organ 
be said to perceive with the help of the rest, for that way each 
would cease to be primary and nothing would be achieved. The 
indriyatmaikadesgavadin holds that all the five sense-organs are 
five different souls! As the several birds dwelling in a tree eat the 
fruits thereof, these sense-organs exist in one body and perceive 
objects. But this is unsound. ‘Atman’ means ‘knower’. It must 
know all. Since the object of one sense-organ cannot be perceived 
by another nor one sense-organ itself perceive another, nor oae 
Sense-organ itself be perceived by another, none of these can be the 
Soul. It may be asked why, if the soul can cognise everything, it 
does not cognise everything at the same tim. Тһе reason is that 
the soul which is bound by anava is subject to the five states. Its 
capacity thus limited, the soul becomes incapable of cognising every 
thing at the same time. 


The view that vital air can be taken as the soul is examined 
next. Vital air is said to be the soul cognising through the sense- 
organs. Without inhaling and exhaling, there cannot be cognition. 
There is no cognition in sleep because the instruments required for 
ii are not there. The Siddhantin finds this a poor argument. If vital 
air is the agent in cognition, its instruments will not be absent while 
it continues to persist. So it is the soul which сорпіѕеѕ and which 
controls the inhaling and exhaling of breath. 


If the internal organs like manas and citta be said to be the soul 
because they cognise, we must remember that like the sense-organs, 
they too cannot cognise each other. The soul is different from these. 
It is bound by āņava which is the cause of egoism. It 1s unable to 
cognise things by itself and, so it associates itself with the internal 
organs. It controls them and impels them to function within, cogni- 
sing what happens there in the dream state. In the waking state, it 
unites them with the external organs to cogaise what happens without. 
Being limited by āņava and being united to these organs constitute the 
definition per accidens of the soul. 


Sivagra yogin splits up the argument that the internal organs 
are the soul into two—one is that each of the internal organs is 
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the soul; the other is, that the aggregate is the soul. He proceeds 
to examine the contention that each organ is the soul. If each 
аѓегпа| organ be the soul, then, there may or may not b? co-oper- 
ation between all the organs in the cognition of an object. Co-oper- 
ution will not be obligatory but accidental. If each perceived a 
different object, then there would be no clear cognition of a single 
object. Since there is clear cognition of objects these organs must be 
subordinate to something else whose instruments they are. That some- 
thing is the soul. 


The aggregate of the internal organs cannot be the soul on the 
analogy of the several constituents of a lamp producing light, for 
each has a definite function. But this criticism is unsatisfactory. 
In the case of a lamp, the oil, wick etc., have—each its separate 
function but all produce light. The ahankara etc., have different 
functions and that therefore their aggregate cannot constitute the 
soul is not illustrated by the example. For the example, if any- 
thing, only serves to confirm the pirva-paksin’s view. The other 
commentators instead of splitting up the argument into two parts 
like this, present the intelligible view that since these internal 
organs do not cognise each other (and do not know that they do their 
respective functions) there is a soul different from these.? 


Before examining the next view, the Siddhàntin proceeds to 
show how intimately the internal organs are related to the soul. 
Manas, buddhi, аһайкага and citta are the instruments for cognis- 
ing an object. They associate themselves so intimately with the 
soul that they themselves appear to be the soul They are to the 
Soul what the lamp is to the eye. Waen they are realised to be 
instruments and further enquiry is made regarding the nature of 
the agent using these instruments, we are on the way to an under- 
standing of the self. The intelligence which makes this enquiry is 
the soul’s intelligence. Those who seek to know the source of the 
soul's intelligence find Siva’s intelligence as existing over and above 
the soul’s intelligence. By knowing the soul and the Lord, internal 
organs are seen to be mere instruments—not agents. 


2. Jisnaprakafar states the Siddhanta thus; That which is different 
from the internal organs and says "I" by means of its self-knowing intelli- 
gence and “my citta", "my manas" etc., by means of iis other-knowing intelli- 
gence is the soul, В 
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The knowledge we have with the aid of manas etc., which are 
products of maya, is раќа jñāna. Paśu }йапа is knowing the self 
to be other than the internal organs. This 1s preliminary to pati- 
jfiana where the souls intelligence is informed by Siva’s intelli- 
gence. Paáu jfidna is not release because the discrimination of the 
Soul from the internal organs is obtained through kala, vidya etc, 
There is a stage beyond this, viz., patijfidna, as we saw just now, 
In this stage, the soul has got rid of kalas etc., and āņava. There 
is the onset of the Lord's ParaSakti. The soul’s intelligence, now 
made efficient by the removal of mala and by the presence of the 
Lord's intellegence, is able to find itself and everything.? 


The Siddhantn proceeds to give further details about the 
internal organs. Аһайкага, buddhi, manas, citta and particular 
Cognitive states become instruments of cognition only as 
impelled by “а”, “u”, “m”, bindu and nada respectively. The 
aggregate of these letters is ‘ От”, The changes in consciousness 
induced by these letters are comparable to the constant ebb and 
flow of waves in the sea. Those who know the origin of the four 
kinds of speech like süksmà, supported by the five kalas, like 
nivriti, understand the instrumeats of cognition to be of the nature 
aforesaid. 


“A”, “u’, “m”, bindu and nada are controlled by Brahma, 
Visgu, Hara, Mahesvara and Sadasiva. The soul can cognise only 
if it unites with the five internal organs, the five letters and the 
five deities. Otherwise it would remain non-intelligent like inert 
things. This is known to those who practise yoga by controlling 
the two powerful vital airs. 


Sivagra yogin explains ‘the matter thus: Just as a doll is put 
through several movements by being manipulated with a string, 
these deities control the internal organs through the letters. 
Cannot the internal organs function by themselves? No; they 
are inert: they cannot function without an intelligence informing 
them. Thus they require an agent. Yogic perception reveals 
——— 

3. Sivagra yogin: To tbe objection that раќи jüána cannot be a half- 
Way house, as it were, between pati јӣапа and pasa jiiara, the Siddhantin 
replies that although mala is removed in the tattvas below $uddha- vidy& and 
above mays, its residual imperssions affect both the soul that is known and 
Cit-Sakti that knows it. Through the realisation of the seif, the way is paved 
for pati jiana. According to Jüanaprakáéar, pati jüána consists in relating 
the self which is iliumined by Sivagakti and which is of the nature of Sivasakti, 
as one with Siva, by making it Siva. 
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the activity of the internal organs. Yogic ‘perception reveals the 
soul which is of the nature of intelligence. It can be achieved by 
controlling the breath* (inhaling and exhaling) and holding external 
objects under control. 


Having given a detailed account of the internal organs, the 
Siddhantin takes up for examination the view that the soul is the 
aggregate of many things. If this view is accepied, there will 
arise the difficulty that an aggregate is no one thing in particular 
but a number of things. If the soul is sucn an aggregate, it will 
cease to be an entity and become a number of things. The soul 
knows these things. The knower and known are not one. Hence 
the soul is different from the several things that it knows. 


Sivagra yogin and Jfianaprakagar examine this view in greater 
detail. The view refuted is as follows:  Vijfiana skandha (consci- 
ousness-aggregate), samskàra skandha (the aggregate of innate 
impressions), vedanà skandha (the affection aggregate) ѕатјӣа 
skandha (symbol aggregate) and rüpa skandha (perception aygre- 
gate) are non-different from buddhi which is cognition-series. 
Hence the aggregate of the five skandhas can be taken to be the 
soul just as collection of trees, shrubs etc., is taken to be forest. 
The Siddhantin does not accept this argument. In enquiring 
about rüpa etc., we find the eye, buddhi which existing apart from 
the eye determines objects and the cognition “I know the object "— 
are all different from one another. The soul is different from the 
skandhas and is an eternal intelligence. Moreover, there is no such 
thing as an aggregate without something to reside in it. 


Before we proceed to examine whether the existence of the 
soul has been established, we shall state the syllogism given by Siva- 
jñāna yogin and state the position of the Sankhya. 


This body has a soul which is different from a void etc., 
because it has knowledge. 


Whatever does not have a soul, has no knowledge like a pot. 
This is a negative inference. The Siddhàutin's attempt is to 


4. Јізпаргакаѓагѕ explains the process thus: When exhaling (a) and 
inhaling (u) are stopped and breath is restrained within, m appears, Then all 


bonds are srapped; and uniting with Siva, the soul remains as intelligence and 
has self-conscious perception. 
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infer the unseen soul from the seen body even as he infers the 
unseen God from the seen world.* 


The Saákhya proves the existence of soul thus; “Spirit exists 
(as distinct from matter), since collocations serve a purpose of 
some (being) other than themselves, since this other must be 
the reverse of (what is composed of) the three constituents and so 
On, since there must be control (of the collocations), since there 
must be an enjoyer, and since there is activity for the purpose 
of release (from threefold misery) ”.° 


Bradley states the view that the self is not apparent but quite 
real and undertakes an enquiry to find whether it is not ‘a mere 
appearance—something which is given and in a sense most 
Certainly exists but which is too full of contradiction to be the 
genuine fact’.? He says he is forced to embrace the conclusion 
that it is an appearance. Bradley merely mentions the view that 
the self is the body before he takes up other views. What is the 
ef? Is it the total content of experience? But we have far 
too much of content and there seems to be no principle of unity, 
Is it the constant average content of experience? It cannot be, 
for it is not possible to strike an average where each mental 
content is unique, and is unlike mathematical units or quantities. 
Shall we say that what is essential among the contents is the 
self? But this does not help, as it is difficult to distinguish what 
is essential from what is not essential. Neither can we take the 
essential to be what does not change, for that would leave us with 
a mere point. Even the suggestion that what one is interested in 
constitutes the self is untenable because one’s interests change 
from time to іше, Our sense of personal identity may help us 
to get us out of our difficulty. But in what does one’s personal 
identity consist? If it is physical, have we any right to say that 
our body persists just the same, all the time? As for psychical 
continuity, clearly there are breaks: as in sleep, lapses of memory 


5. The view that Brahman is the soul was mentioned earlier. It is not 
discussed in detail in this context. Śivajñāna yogin has examined it in his 
Mapdadiyam, (pp. 298-300). Without instruments, organs etc., the soul is totally 
without knowledge in the kevalavustha; in the sakalavastha it knows only 
through the instruments, Hence the soul is different from Brahman Who, 
without changes in state like these, ever knows all things as they are. 


6. The Sankhya Капка, p. 47. 


7. Appearance and Reality, p. 64. 
H-26 
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etc. In the opposition between self and not-self, one may see a 
ray of hope. But there is no clear line of demarcation - between 
the self and the not-self. Feeling may be said to reveal to us 
what the self is. We find however, that feeling as such is neither 
self, nor not-self. The reality of feeling itself is far from certain. 
If self-consciousness is suggested, we find that consciousness of 
the self gives us a diversity without a unity. Besides, self- 
consciousness is in the relational form as involving subject and 
object, and therefore cannot be real. The will is not the self, 
because it does not explain the problems of change, causation etc. 
The conception of the self as monad does not help, because 
the monad, being a simple substance, cannot by its very nature 
admit of changes. But it is said to change. How this happens 
in the simple substance is far from clear. Having thus argued 
that the self is not real, but an appearance, when Bradley pro- 
ceeds to say emphatically that sentient experience is reality and 
what is not this is not real,* one wonders where one is to get at 
Sentient experience if the finite self is ‘condemned as an 
appearance’, Bradley’s phrases, describing the finite self as а 
“wretched fraction” and “poor atom” haunt our memory and 
now we find that this “ wretched fraction" and “‘ poor atom”? is to 
г the whole of reality. The stone that the builders rejected has 
become the corner-stone! It is rather difficult to understand how 
the self which was considered too flimsy even to bear its own 
weight, so to speak, can now be made co-extensive with the whole 
of reality, though it may not be calied the self in this context. 
Bradley himself testifies: “Му way of contact with Reality is 
tirough the felt this...... Everything beyond, though not less real, 
is an expansion of the common essence which we feel burningly 
in this one fcecus’’.® Yet this focus is an appearance! 


One fee's simi'ary that when the Advaitin interprets the 
maLla.àkya, Tat tvam asi in such a way as to deny ultimate 
reality to the humar soul, the whole point of the declaration 
Scems to be obliterated. While one is hesitant to criticise master- 
minds which favour a monistic (or if the term is preferred, non- 
dualistic) interpretation, it is only fair to remember other inter- 
pretations favouring a pluralist standpoint. The Siddhantin 
certainly treats the mahavakya with great respect. But he will 


8. Appearance and Reality, p. 126. 
9. Ibid., íp. 260, 
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understand by it essential similarity (even this within limits and 
for a certain purpose) and not substantial identity. —Tirumülar 
has a number of verses to indicate the meaning of the mahavakya 
and as his work is considered as one of the major Siddhanta 
classics, these verses may be taken to represent the Siddhàntin's 
view, 


Plurality of souls : 


When the Vedas declare the existence of one soul only, how 
can the Siddhàntin speak of a plurality of souls? The Siddhantin 
replies that the Vedas declare the Lord of souls to be one, not 
that there is only one soul. 


Sivagra yogin says that this doubt is raised by the Advaitin, 
The Advaitin asks how we can know the existence of a plurality 
of souls. Is it by sense—perception or inference? The Siddhàn- 
tin’s reply is that plurality is established by sense-perception, 
inference and verbal testimony. Each individual has the cognition 
‘I exist, Besides, souls are many, because births and deaths are 
witnessed differently. 


It may be objected that origin and death are with regard to 
the body and not with regard to th: soul. The Siddhantin says 
that birth and death are witnessed of the sou! as united to the 
lihga-$arira. The gross body of the form of ‘anna’ (matter) is a 
derivative, being the product of limga-Sarira. Non-eternality is 
with regard to the gross body. Lifga-Sarira accompanies the soul 
up to release, enters the womb with the soul and leaves the body 
when the soul leaves it. Therefore, origin and destruction are 
spoken of the soul taken along with the liàga-sarira. 


It may be said that the soul which is the dweller in the 
libga-Sarira has no birth, that the gross body alone has birth. 
But thea there will be no intelligence for that body. Because 
even new-born babes have intelligence along with their body, the 
linga-Sarira has its origin along with intelligence. The cause of 
the differences between the souls is this lidga-Sarira which has 
differences of birth and death. Because we accept the origin and 
death of the liàga-$arira which is the inherent cause of the gross 
body, sense-organs etc., and which persists up to release, the 
origin and death of the soul which is defined by that liaga-garira 
are also acceptable. 


204 SAIVA SIDDHANTA 


The objector says that the lifga-Sarira does not persist up to 
release, that it is non-existent. But the Siddantin replies that the 
eternally non-existent, like the sky-lotus cannot come into existence. 
The eternally existent is imperishable. Therefore the linga-garira 
is existent and non-existent (sadasat), existent because it persists 
up to release, non-existent because it ceases to be after release; 
likewise, for the soul as defined by the linga-sarira (not in its 
own nature). Because there are birth and death for the lifga- 
sarira of each soul, it is not proper to advocate Ekatmavada.'° 


The objector suggests that the lifga-Sariras which are of the 
form of maya are many but the soul one, just as akasa which 
is one is found in many differents vessels, The Siddhàntin replies 
that the example is inappropriate. Akasa found in the many 
vessels is of a single form, while the intelligence inspiring the 
many linga-Sariras is not so. We see at one and the same time, 
one person having a desire for food, ano'her for travel, a third 
for sleep; one is characterised by ignorance, another by wisdom, 
a third by non-attachment, fourth by attachment to objects and 
so on. It cannot be that one and the same person has opposed 
and multifarious activities. "Thus it is patent that souls are many. 
It is unsound not to accept differences of souls established by 
arguments. Besides, Siva is the creator of products like sprout 
etc. Because Siva is pervasive and eternally contented, it is evi- 
dent that He has not created the Universe consisting of plants etc., 


10. Cf. the following verses of S'ivameriprakasam which set forth the 

Siddhanta on these points: 
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for His own enjoyment. It may be said that prithivi etc., have 
been created, each for the enjoyment of the other. They are 
inert and hence they are the enjoyed rather than the enjoyer. 
The Lord is omniscient and He :will not create without a purpose. 
By thus excluding God and the material world, we establish the 
existence of souls that know the bodies that are the locus of 
enjoyment. 


The Saákhya argues for plurality thus:?! “Тһе plurality of 
spirits certainly follows from the distributive (nature) of the 
incidence of birth and death and of (the endowment of) the 
instruments (of cognition and conation), from (bodies) engaging 
in action, not all at the same time and also from differences in 
(the proportion of) the three constituents ”.!? 


But is the pluralist right? It is misleading to refer to 
Western Pluralism in this connection for, as will be shown in 
the last chapter of this work, it differs from the Siddhànta in 
Some important respects. But still, it will be useful if we notice 
briefly the stand taken by one or two prominent Western writers 
and the general criticism of pluralism. James Ward says, “The 
whole world is made up of individuals each distinguished by its 
characteristic behaviour.” *® Again, “ At the outset, this world im- 
mediately confronts us not as one Mind, nor even as the mani- 
festaion of one, but as an objective whole in which we discern 
many minds in mutual interaction ".'* This position differs from 
that of Leibniz who also recognises pluarality but not interaction 
smong the different entities. Ward quotes with approval Edward 
Caird who says, “It may be truly said that we find ourselves in 
Others before we find ourselves in ourselves and that the full 
consciousness of self comes only through the consciousness of beings 
without us who are also selves ’’.!® 


Examining the case for pluralism in a Symposium, Dr. Maha- 
devan says, ‘The pluralists bank on immediate experience as pro- 


11. Professor Hiriyanna who does not accept plurality of souls says 
“Та themselves, it is hard to see how the purugas can differ from one another, 
There is not even a semblance of expanation here as in the Nyàya-Vaifesika, 
where each self is stated to be inherently characterised by its own vi£ega," 
O«tlines of Indian Philosophy, p. 280. 


12. The Saakhya Karika, p. 5. 
13. Tte Realm of Ends, p. 51 
14. Ibid., p, S. 

15. Op. cit., pp. 127-128. 
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viding the one incontrovertible evidence for the existencé of a 
plurality of selves. What they mean by immediate experience is 
perceptual knowledge, i.e., awareness acquired through the sense 
organs’. * Observing that not a child's but only an adult's experi- 
ence can claim to give plurality, he proceeds to examine this claim. 
He says that in pereceptual experience there is a large element 
of inference and quotes with approval Blandshard who says, 
* Adult perception is a stage Falstaff, so padded and puffed out 
with stuff that has been gathered elsewhere that the original figure 
is lost". The quotation is significant in that it contains the word 
‘lost’. We readily grant that there is a large element of inference 
in perception. But does it mean that there is no difference between 
perception and inference or that the perceptual element ceases to 
count and, perhaps, ceases to exist? It is without doubt difficult 
to distinguish between what is given and what is added thereto! 
Need that involve us in denying that something is given on the 
ground that we do not know what exactly is given and refusing to 
grant validity to perception? Erroneous perception is a fact of 
experience but that does not mean all perception is suspect. The 
Siddhantin, as we saw already, recognises error in perception. But 
he is no less insistent regarding the validity of perception. “То say 
that a metaphysical theory has perceptual experience for its sup- 
port is to say nothing that is materially conclusive ".'" But the 
Siddhantin claims that inference and verbal testimony also sup- 
port his claim. Perceptual experience by itself may not be con. 
clusive—but what is violently opposed to such experience can 
hardly be said to be any more conclusive! Again inference and 
verbal testimony are used by both the advocates and the critics 
of the doctrine of plurality of souls and it is not as if perception 
(even which is more often correct than not) alone lends plausibility 
to the case of the pluralists. The ‘logical’ outcome of denial of 
plurality is the denial of bondage and release. To say that there 
is no bondage and no release, because there is only only one soul, 
w':ch is ever perfect, does not seem to be so much a solution as 
a dissolution or denial of the problem in spite of distinctions 
regarding points of view (like vyavaharika and pàramàrthika.) 


16. Symposium on Soul: One or Many. Proceedings of the Indian 
Philosophical Congress, p. 8. 


17. Ibid, p. 8. 


PAS U—SOUL 207 


Bradley points out a dialectical difficulty. ‘Plurality and sepa- 
rateness, says Bradely, ‘without a relation of separation seem 
really to have no meaning'.!* Again ‘ without relations these poor 
monads would have no process and would serve no purpose. But 
relations admitted, again are fatal to the monads’ independence. 
The substances clearly become  adjectival;?* and mere elements 
within an all-comprehending whole. And hence there is left 
remaining for their internal contents no solid principle of 
stability '.?? 


Readers of Bradley's famous 'work, Appearance and Reality, 
are aware of the easy way in which the author disposes of things 
once he has alleged unintelligibility in the category of relation. He 
says confidently that the reader who followed him, ‘will have 
seen that our experience, where relational is not true, and he will 
have condemned, almost without a hearing, the great mass of 
phenomena.'?! He says that the problem is to find how the relation 
can stand to the things it relates. If the connection is taken as 
a solid thing, one has to show (and he says one cannot show) how 
the other solids are joined to it. If it is taken as a kind of medium 
or unsubstantial atmosphere, it is a connection no longer. Thus 
on the one hand relation cannot relate and on the other hand 
things will cease to be independent if they admit of relation. 


One cannot help feeling that the difficulty arises because by 
independence of things complete exclusiveness and isolation seem 
to be meant. Either such an independence (which will be difficult 
to maintain if there are many souls, because plurality involves the 
relation of separation) or no independence or individual existence 
at all—these are the alternatives offered for acceptance. Cannot 
the many retain their individuality even when they have to come 
together? Expressions like the following “things, go to pieces, 
crumbled away into relations that can find no terms'?? suggest 
that the alternative to a rigidity which admits of no relation is a 
brittleness that inevitably follows from the very touch of relation. 
But is there no third alternative? 


18. Apperance and Reality, pp. 117-18. 


19. Pringle Pattison remarks that things are not adjectives of one 
another. ‘A shoe is not an attribuie of a foot, and a son is not an attribute 
of his father, though in both cases the cne fact transcends itself and carries you 
to the other." Idea of God, p. 274. 

20. Appearance and Reality, pp. 117-8. 

21. Ibid, p. 29 


22. Ibid. p. 64 
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Bradley asserts that the independent reality of the individual 
is mere illusion and poses the question, what are separate men 
apart from the community? It is the common mind within him 
which gives reality to the human being. But surely one may also ask 
what the community is apart from the men who make it. The reply 
to Bradley given by Sir Henry Jones is worth quoting: “I cannot 
admit that the participation of individuals in common elements 
lessens either their independence or individuality...if my com- 
munity is to live in me, I must interpret its meaning, I must adopt 
its traditions and creeds, I must make its ends my personal pur- 
poses. And everyone of these activities is personal and in a sense, 
private and exclusive. In this reaction the material offered by 
the community is recreated by me; and the recreation at once 
enriches the communal store and exercises and develops my indi- 
vidual powers '.?* Again, ‘The more a man enters the life of others, 
the richer his own life. His uniqueness or difference from others 
is the greater the more he adopts and enlarges and carries out the 
ends of their common giver. '?* 


A pluralism which maintains total exclusiveness of each indi- 
vidual without any basis for co-operation among themselves or 
common allegiance to a supreme authority, is untenable. But the 
Siddhanta which argues for a plurality of souls is never tired of 
repeating that these souls are dependent on the Lord. It has the 
advantage of not denying facts of experience or leaving them in 
isolation but presenting them in as coherent a manner as is possi- 
ble. Thus it is not a final and unmediated pluralism or a doctrine 
of ultimately self subsistent or unrelated reals. The Siddhantin's 
insistence on the supremacy of the Lord provides the corrective 
to mere pluralism while his acceptance of a plurality provides the 
corrective to monism. After all, what is undesirable is not self- 
hood but selfishness. Neither metaphysically nor ethically is the 
case for the independent existence of a plurality of souls fraught 
with ore difficulties than is the rival case—to put the Siddhàntin's 
case at the lowest. 


Nature of the Soul: 


The Siddhantin examines the views of the followers of other 
schools regarding the nature of the soul, before he states his own 


23. A Faith that Enquires p. 320. 
24. Ibid., p. 323. 
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view. The Parigámavadins say that souls come into existence as 
the modification of Brahman, have cognitive, conative and affec- 
tive activities and exist in an identity-in-difference relation to Brah- 
man, like fire and heat (which exemplify the relation between a 
substance and its quality). If Brahman becomes the souls, how 
is it that souls do not have knowledge in the absence of acces- 
sories like the sense-organs? If the souls are Brahman, they must 
be able to cognise without the aid of accessories. Since souls cog- 
nise only with the help of accessories, they are not Brahman. 


The Saükhyas say that souls exist as sheer intelligence (not 
having intelligence as an attribute). The organs of the body func- 
tion in the proximity of the soul and give rise to cognition, cona- 
tion and affection. The Siddhantin (who like the Saükhya, recog- 
nises a plurality of souls and conceives the soul to be omnipre- 
sent) replies that in sleep and death, though there is no lack of 
proximity of the soul yet there is no cosciousness. So, the 
Sankhya view cannot be accepted. 


Sivagra yogin says that the Saükhya has to accept one of 
two alternatives, neither of which is free from defect. (i) The 
soul is of the nature of intelligence without having cognition, 
conation and affection. But this position is untenable, because 
for enjoyment there should be sequence of jfiana, iccha and pray- 
atna and if there is not this sequence there can be no enjoy- 
ment. (ii) Cognition, conation and affection come into existence 
by the activity of buddhi, manas and ahaükara. When they do 
not come into existence, it is because buddhi etc., are inactive. 
If this position is accepted, then the original position that these 


arise in the body in the presence of the soul is abandoned and 
pratijiábhaüga results. 


The Sàükhya might say: we do not mean by proximity mere 
pervasiveness. Proximity is a particular quality that is helpful for 
the body го function in the presence of the soul, like iron-filings 
in the presence of magnet. The Siddhantin replies that magnet 
performs z single function—it attracts iron-filings—it does not repel 


them. But how is it that the soul gives rise to different functions 
like thinking, forgetting, running etc. ? 


Again, a magnet attracts but does not repel a needle; the needle 
moves towards the magnet—it cannot resist such a movement. If 
the relation between puruga and prakrti is the same as that bet- 
ween magnet and needle, then the states of sleep etc., become im- 


possible. Puruga cannot free itself from prakrti and attain release. 
H-27 
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It is the soul which uniting with manas, thinks about things and 
controls manas ; which, occupying the feet and assisted by wind, 
causes running etc. Occupying the sense-organs, it apprehends 
objects; residing in аһайкага, it causes the awareness '*I am the 
enjoyer", “I am the sufferer”; occupying buddhi it produces the 
subjective consciousness, “I know." 


Following Sivagra yogin, we may briefly state the Saakhya 
view and the objections to it. The soul is a witness. It is an 
intelligence. It 15 neither an enjoyer nor an agent; nor is it a 
modification of prak;ti. Non-attachment and indifference are its 
characteristics. In its presence, prakrti evolves into the seven, 
mahat etc., and the sixteen evolutes (manas, five sense-organs, five 
motor сгвапѕ and five elements). It is in prakrti that we find the 
play of the three gunas and their derivatives ranging from buddhi 
to prithivi. It is buddhi that has agency and enjoyment. Because 
the scul does not know thet it is d.fferent from prakrti, it does 
not separate itself from prakrti. Thus, it is involved in samsara 
and by reason of merit and de-merit goes to the upper and lower 
regions respectively. Release consists in the discrimination of 
purusa from prakrti. 


The Siddhàntin says that the Sankhya’s chief mistake con- 
sists in taking prakrti to be the primal causes. Prakrti is born of 
asuddha п ауа. It cannot function without being impelled by an 
intelligence. If it is maintained that it does not require an intelli- 
gence for furctioning, then a pot or a wall must also be able to 
function. What is not-mt lligent cannot have enjoyment or agency. 
If it be urged that an intelligent entity has bondage because of 
ignorance, and release, with the acquisition of knowledge, the 
Sidchantin replies that what is intelligent cannot be ignorant 
without a cause. If ignorance is caused (ie., if it has a beginning) 
in what is intelligent, then the absurd contingency arises that 
even after re.eus:, ignorance may be caused again. Should it be 
ccnceded that it 15 begnningless, then, it is really àuava which 
the Siddhantin has bezn maintainiug all along to be what obscures 
the intelligence of the souls. 


Besides, on the Sáükhya view, body (which is the locus of 
enjoyment}, organs (which are the means of enjoyment) and enjoy- 
ment (which is of the form of pleasure and pain) cannot be of 
any use to the puru;a. So, non-agency results for the puruga. 
In the absence of agency, there cannot be enjoyment. The non- 
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intelligent parkrti cannot, without being controlled by an intel- 
gence, function as the caus: of the evolutes. Thus, both ine means 
of enjoyment and the means of release set forth by the Saükhya 
turn out to be the fictitious products of a deluded understanding. 


The Paurànikas say that the soul is corporeal. If this were 
the case, another corporeal entity must be seen within the body. 
It must enter the womb. Besides, whatever is corporeal will be 
like the elements—which are subject to changes and destruction. 
It may be said that though corporeal, the soulis invisible. But 
this is to forget that what is corporeal must be visible. That which 
is invisible and free from modifications cannot be corporeal, 


The soul may be said to be an entity existing in a subtle form 
unlike the elements which are visible and which exist in a gross 
form. The Siddhantin says that this subtle thing is the inert 
puryastaka body which gives ris: to the gross form. Сап the soul 
be said to be that which exists in a very subtle form in the 
puryastaka? No; that is the perfect body (итен фу), consti- 
tuted of tattvas beginning with kalà and ending with prithivi. All 
these are non-intelligent and non-real. How can the soul which 
does not have a similar nature be any of these? 


If the soul be said to be incorporeal, what happens to the purà- 
nic declaration (which is consistent with verbul testimony) that 
Yama violently pulled puruga who is of the size of his own thumb? 
The àkàía іп the centre of the lotus of each person's heart is of the 
size of that person's thumb. So, the purusa who is defined by 
that is also said to be of the size of his thumb. The statement is 
not otherwise true. All corporeal things are brought into exist- 
ence by some one and they are all subject to destruction. 


The Kau]as say that the soul is corporeal-incorporeal. But 
the corporeal cannot become incorporeal (prthivi cannot become 
акаѕа) апу more than the incorporea! can become corporeal (ākāśa 
cannot become prithivi). The same thing cannot have two opposed 
qualities, If, to illustrate their position, they mention the presence 
of fire in fuel, the reply is that fire is not seen to the extent fuel is 


seen and when fire is seen both fuel and fire are destroyed. Thus 
the analogy fails. 


Another example is given to illustrate the contention that the 
soul is corporeal-incorporeal. The mooa is corporeal-incorporeal. 
On the new moon day, it has only oie digit and is thus incorporeal. 
As days go by, the digits increase until at last on the full moon 
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day, it appears corporeal with sixteen digits. They say that like- 
wise, the soul is incorporeal when it enters the womb but that it 
grows up into the body and thus becomes visible. The 
Siddhüntin replies that on this view, the soul which is intelligent, 
eternal and subject to bondage and release would become non- 


intelligent, an evolute of the elements and the body itself which is 
bondage. 


The P&tafijalas say that the soul is formless and immutable 
like akaga. This is not correct. The soul occupies the body, 
moves it, makes it get up, walk and roll on the floor. How can 
the soul, if it is immutable and incorporeal, induce all these 
changes ? 


Sivagra yogin states the view of the Pataüjalas in syllogistic 
form and shows its invalidity. 
'The soul is immutable 
because it is formless, 
like акаа. 


Here the probans is subject to the defect of kalatyapadista 
because change is perceptible and changes could not be induced 
if the ‘soul were incorporeal. The example also is defective. 
Ak&éa is inert and so immutability is possible; but the soul is of 
the nature of intelligence and activity and so immutability is not 
possible. Therefore the soul is to be considered mutable though 
incorporeal.*° 


Sivagra yogin thus boldly interprets the verse he is comment- 
ing on to mean that the soul is mutable, although mutability may 
be considered to be inconsistent with the nature of the soul. 
Jianaprakasar, on the other hand, says that the soul being of the 
nature of the resolve of Cit-Sakti, induces changes in the body by 
unchanging non-moving change,?* thereby meaning evidently that 


that the soul induces changes by mere volition, without itself 
changing. 


The inert cannot become the intelligent nor the intelligent 
become the inert, So, the view of the Vaigesika that the soul is 
inert and that it cognises the objects only when united to manas, 
cannot be accepted. Two opposed qualities cannot be found in 


25. Nirambavalagiar also says that the soul is mutable. 
26. His words ard: 
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the same substance. For this reason, the view of one sect of 
Saivites that it is intelligent-inert (cidacit) is rejected. The Bhattas 
say that the soul is an intelligence which doss not unite with 
instruments. But because tne soul cannot cognise without instru- 
ments, this view is also rejected. 


The Райсагаігаѕ say that the soul exisis in the body in the 
form of an atom. This is unacceptable because if the soul were 
atomic, it could get out of the body through any one of the 
many holes in the body. If it were atomic, either it would not 
allow itszlf to be bound or to be made to bear the weight of 
the body. As inert, it would Ыг like oae of the elements and be 
destroyed. 


What, then, is the meaning of the Vedie declaration that the 
soul is atomic? When the soul existing in the heart as de-limited 
by the internal organs, perceives objects through the eyes, it goes 
out through a vein which is one hundredth of the tip of a grain 
of rice. Because of this limitation it is said to be atomic. It is 
not true otherwise. If the Райсагаіга maintains that the soul is 
atomic, as atomic, it will become liable to destruction and there 
will be no difference between this view and the Bauddha view. 


The followers of the Smrtis say that the soul exists 
heart assuming the size of the tip of a blade of grass while its 
intelligence, like the light of a lamp extends everywnere. This view 
of the soul is also materialistic. For, if the soul were corporeal, 
though it may be ever so small, all the defects urged against cor- 
poreal things, would apply equally well to this. Besides a quality 
cannot extend beyond the substance of which it is a quality, much 
less everywhere. Again, the light of a lamp is the subtle form of 
the lamp, not its quality. Thus, this cannot be an example. Even 
if it were, there are the following difficulties, The flame hurts 
only if we touch it, not otherwise; whereas the soul is able to 
perceive touch, whatever the part of the body touched. The lamp 
is at a particular place, but it illumines ali the surrouading objects. 
The soul does not perceive things throug’ all the sense. 


-Organs and 
at the same time. Even where it appears so, it is because the 
interval between the functioning of one organ and another is too 
small to be noticed. 


in the 


The Jaifias say that the soul extends to the size 
and cognises objects. If БО, then, there must be cognition in the 
sleep state, and through all the Sense-organs at once. Intelligence 
must depend upon the size of the body. If one part of the body 


of the body 
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be injured, the soul also would be injured іп part. Destruction 
would overtake the soul also when the body is destroyed. 


Aikyavadins say that the soul is all-pervasive like the Lord 
and cognises objects. How could we, on this view, account for 
the several states of the soul and its journeys to and from the 
world? How is it that the sense-organs do not cognise at the 
same time? How does the all-pervasive soul come to be confined 
to a body? 


It may be argued that though the soul is pervasive and can 
cognise objects, the products of maya veil its intelligence and that 
therefore, it becomes subject to the:states of sleep etc. The pro- 
ducts of тауа are the means whereby the soul cognises objects; 
as such, they cannot obscure the soul’s intelligence. If maya 
bound what was till then a pure soul, there would be the contin- 
gency of bondage even after release. 


Sivagra yogin says that if the soul were an eternally pure 
intelligence, it would never be bound. It would, be eternally free 
and self-luminous. The Lord is of such a nature but not the 
souls. 


What is the nature of the soul, according to the Siddhànta ? 
The soul is not all-pervasive like the Lord; neither is it (as He 
is) the extremely subtle intelligence. It pervades whatever it 
occupies. It is the gross intelligence having its cognition, cona- 
tion and affection beginninglessly obscured by āņava. 


According to Sivajüána yogin, attempt is made in the fore- 
going to distinguish the soul which is incorporeal and pervasive 
from the Lord. He says that the former is gross intelligence and 
the latter subtle intelligence. Maraijiana De$ikar, Sivagra yogin 
and Nirambavajagiar suggest that the attempt is to distinguish 
the soul from pasa. Sivajfiana yogin says such an interpretation 
is inappropriate. Јӣапаргакаѓаг says that the soul is not incor- 
poreal or pervasive in the manner of pasa. He goes beyond this 
and says that in release, the soul pervades and is pervaded by 
the intelligent incorporeal. The soul has Sivatva, consisting in 
eternal and indestructible omniscience and omnipotence. But because 
of relation. with mala, it is rendered ignorant and non-active : 
wherefore it is called pagu. While Sivajfiana yogin emphasises the 
difference between the soul and the Lord, Sivagra yogin stresses 
the similarity between the two and Jáanaprakaéar makes the soul 
the equal of the Lord. 
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Sivagra yogin says that the Siddhantin refuted so far the 
following views—that the soul is corporeal, incorporeal, corpo- 
real—incorporeal; that it is intelligent, non-intelligent, intelli- 
gent—non-intelligent; that it is parviscient, partly pervasive, that 
it is atomic, of middle size (madhya parimāņa): that it is non- 
changing, non-active, non-enjoying pure intelligence. The Siddhànta 
is that it is pervasive like Siva. Whatever is pervasive cannot be 
corporeal. If all souls are pervasive like Siva, they would be 
omniscient and all-pervasive. But don't we see that they are not 
so? The reply is that because of a de-limiting adjunct their 
omniscience is non-manifest. Anava has been  beginninglessly 
obscuring the eternal cognition and conation of souls, thus 
making them pau.  Omniscience etc.. cannot become manifest 
until pasutva is removed by the grace of the Lord. Sivagra yogin 
says that some deny the special nature (аѕайһагапа svarüpa) of 
the soul and assert that it is of the nature of whatever it exists 
with. This is anekànta vada and arha mata. Elsewhere, we 
found Sivagra yogin saying that is purusa tattva which reflects 
the colour of its environment and which as such is sadasat. The 
soul is really an intelligence and not sadasat. 


What is the Siddhantin’s view regarding the nature of the 
soul? The following statement calls for examination. ‘ This view 
that the essential part of the soul remains constant, and that only 
its outer form is subject to change, causes one to think that the 
career of the soul merely consists in changing its outer garb, 
which in the kevala avastha is of asat, in the sakala avastha of 
sadasat and in the guddha avastha of sat. This leads to the absurd 
conclusion that in the $uddha avastha, Siva is content with a 
change of form on the part of the soul. Its essential nature may 
be sadasat, but its outer garb should be pure sat. If so, is the 
state of the soul in release in any way different from that of a 
* whited sepulchre, which indeed appears beautiful outward, but 
is within full of dead men's bones and of all uncleanness"' ??* This 
is criticisum of the Siddhànta in very strong language. What is the 
justification thererfor? We have a reference to a statement of 
Schomerus that the soul’s inmost nature in all the states 
is sadasat.7* The statement that the inmost nature of the soul in all 
states is sadasat is not only misleading but definitely wrong. We 


27. Saiva Siddhanta, p. 150 
28. Schomerus, pp, 204-205. 
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may state the Siddhanta as follows, drawing freely from the stan- 
dard commentary on the Sivajfiana Bodham for our purpose. 


The Siddhantin says that intelligences are of two kinds. One 
kind (indeed of this class; there is only one intelligence viz., the 
Lord) capable of knowing things independently and another kind 
(of this class are the numerous finite souls) capable of knowing 
only in dependence on that with which it is associated.*® How- 
ever, as one entitled to enjoy the whole of the Lord's bliss as its 
own, even as the prince is entitled to the whole of the king's 
wealth, the finite soul is taken to belong to the same class as 
$:va.* As capable of being in a relation of non-difference 
(advaita) with the objects with which it is associated, the soul is 
classified in six ways as bhutàtma, antarátma, tattvatma, jivátma, 
mantarátma and paramátma. But of these six, the first five are 
indicative of the artificial states of the soul, characterised by de- 
limiting adjuncts. It is only the sixth that reveals the essential 
nature of the soul on account of the soul belonging to the same 
class as Siva.*t ‘Atman’ means pervasive, eternal intelligence and 
the Vedas and Agamas declare the soul to be pervasive. The 
finite soul is not an attribute of a substance or adjectival but is 
itself a substance like the Lord.** Its identity with intelligence is 
beginningless (not achieved or brought into existence at some 
particular time).?* It is because it is an intelligence that Vedas 
and Agamas were brought into existence (for its edification.)*® 


29. Mapadiyam, pp. 385-6. 

30. Ibid, p. 416. 

31. Mapaàdiyam, pp. 380-1. 

32. Ibid., p, 321, cf, also p. 445. 

33. Ibid, p. 392. 

34. Ibid, p. 413, cf. the following: two verses of the Tirumandiram 
which indicate that the soul's essential nature is intelligence and its obscuration 
is caused by 4nava. 
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The soul is really an intelligence; it is only figuratively that 
it is called inert** (as associated with purusa tattva which takes 
on the colour of its environment). While the internal organs are 
intelligent as compared with what is lower than themselves and 
inert as compared with what is higher than themselves, the finite 
soul is everywhere (witeorib) or in all contexts, intelligent." 
Though it is essentially intelligent, there is difference between 
itself and the Lord, because as explained earlier, the former 
requires to be informed for its knowledge whereas the latter does 
not. We may perhaps illustrate this by reference to geniuses 
and ordinary men. They belong to the same class as human 
beings, but so far as their intelligence and grasp of things are 
concerned, there is as much difference between them .and ordinary 
human beings as there is between an ordinary man and an animal. 
Likewise, the finite soul’s way of grasping things and the Lord’s 
way indicate the difference between them. The former has, so to 
speak, to merge in the objects to understand them (yuyu ле) 
whereas, the latter }nows all things as they are without such 
merging.®° 


What is the justification for calling the soul sadasat? The soul 
which is sat is obscured by ànava with which it has no affinity; 
and because its capacity is rendered ineffective, it exists like 
asat. When at release, obscuration is removed, its capacity is 
made manifest, and without ever after being obscured again, it 
has a right to the enjoyment of Siva’s bliss, never changing in 
its nature afterwards. Hence, it comes to be called sadasat.®? 
Again, the finite soul is not like the Lord who knows everything 
at once as it is. Neither is it asat, because it is not like the 
Universe which, being inert, cannot know and have experience. 
When the soul has a manifester, it has knowledge and, as an intelli- 
gence is therefore sat; when it does not have a manifester, it does 
not have knowledge and is therefore like asat.*? 


This is not anekántavada, because we аге not predicating 
opposite qualities simultaneously. Soul’s condition in the state 
of bondage indicates its general nature: and its condition in the 
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state of release shows its special or essential nature.'! In the state 
of release when it joins Siva, its essential nature of knowing in а 
non-demonstrative way (&u-i9,1/52, „9 ло) is made | mainfest.** 
It is the general nature of the soul to reflect its environment, like 
a crystal. When the soul realises its general nature to consist in 
taking on the characteristics of its environment and discriminates 
iself from the organs etc. with which it is associated, it realises 
that it is servant of the Lord, a realisation which in its turn 
enables it to free itself from its general nature (and be restored to 
its special nature).*? 


Is not the soul still in an artificial condition and not true to 
itself, if it places itself under the influence of Siva? How can it 
be said that associating itself with and reflecting the characteris- 
tics of asat is au artificial state caused by mala and that associat- 
ing itself with and reflecting the characteristics of Siva is the 
natural state of the soul? Sivajfiana yogin says that only those 
who say that ‘knowing as of the nature of the thing associated 
with’ (отат ouei arotu cv) is artificial will consider com- 
ing under $iva's influence also as artificial.‘ 


Has the soul no nature of its own? Should it always reflect 
whatever it is associated with? If it has no special quality but 
only takes on the quality of other things, a substance being nothing 
other than its qualities, in the absence of its own quality, the soul 
will cease to be as a substance also. So, we must say that apart 
from taking on the colour of its environment, there is the special 
quality of knowing that environment while existing as of the nature 
of that environment.** 


It will be now clear that according to the Siddhantin, the 
essential nature of the soul is sat, that though it belongs to the 
same class as the Lord as sat, yet it differs from Him by being 
a dependent intelligence (and not an independent intelligence 
like Him), that though it associates itself with asat and 
appears to be asat itself, this is not its natural condition but 
an artificial condition,‘® brought about by obscuration caused 


41. Ibid., p. 155, 

42. Ibid.. pp. 444-445. 
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by mala. How the essentially intelligent soul came to be 
obscured is more thar we can tell It is a fact that it is so 
obscured. Yet, the Siddhantin feels confident that the obscuration 
will be removed and the soul regain its essential nature. 
Neither does the soul merely change its outer covering from asat 
to sat, remaining as sadasat within, nor is Siva taken in by the 
shiny exterior to bother Himself about “all uncleanness " within. 
It will be *absured" only if the soul is not essentially sat. We 
have quoted sufficiently from a standard commentary to show 
that the Siddhantin considers the soul to be really sat, We have 
also indicated what exactly is meant by calling the soul sadasat. 


In what follows, the Siddhàntin says that the soul is gross cit 
and proceeds to show that of the three entities, Pati, раќи, and 
pasa, it is pa$u which has to work for release. 


Who is it that can discriminate between sat and asat? The 
Sivadvaitins say that Siva, who is sat knows раќа, which is asat, 
Siva is a pervasive intelligence. He knows everything at once, 
not each at a time. Hence it cannot be Siva. It may be said that 
though Siva is a pervasive intelligence, He dwells in the instru- 
ments and organs (which are asat) and coguises things one by one 
for the sake of the souls. But this cannot be, because asat cannot 
exist before sat, just as darkness cannot exist before light. The 
Sivasaàkrantavadins say that in the presence of the changeless soul 
instruments which are asat exist as Siva's instruments and know 
Him. We have already said that asat cannot persist before sat. 
Besides, asat exists as instruments for some one else to know. It 
is not itself intelligent. Thus asat cannot know sat. Since Pati 
and pasa cannot know each other, it must be the third, pasu 
that knows both of them. The Siddhantin makes it clear here 
that the soul is essentially an intelligence—a knower. 


By saying that asat cannot persist before sat, what is meant 
is that it cannot be known by the Lord in the way in which 
Objects are known (as ‘ This is a pot’ ‘This is a cloth") to our 
demonstrative knowledge.” The Siddhàntin does not mean 
that it is destroyed. Sivagra yogin states the pürvapaksa thus: The 
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Siv&dvaitin recognises the intelligent and the inert only and con- 
tends that it is not consistent with reason to affirm the existence 
of souls as different from Siva and the Universe. He urges that it 
is opposed to verbal testimony. If he is told that perception 
shows the existence of many souls, the Sivadvaitin replies that 
because of tattva, bhuvana and Каја adhvas as de-limiting adjuncts 
Siva appears as many souls. Sivagra yogin raises a few questions 
and answers them. How is it that, whereas in the Sivajfiana Bodham, 
which is the original, Siva and the Universe are said to be cit and 
acit, it is stated here that they are sat annd asat? He replies cit is 
sat and acit is asat. They are used as synonyms. Are āņava, 
maya and karma which are acit, asat also? These are sat only 
upto release (what he evidently means is that though these may 
continue to exist, they do not matter to the released person). So, 
these are also asat to the vision of one who has attained release 
through a knowledge of scriptures. If all souls are Siva Who is 
of the nature of sat and cit, how is it that without knowing that 
One, souls are caught in samsára and made to suffer? It may be 
said that this ignorance is brought about by maya which is asat. 
But asat cannot persist before sat, even as darkness cannot persist 
before light. It may be said that in the presence of Siva, maya’s 
evolutes engender ahankara and mamak4ra, consisting in feelings 
like ‘I am the enjoyer’, ‘I am the sufferer.” The Siddhàntin rep- 
lies that the evolutes of maya (asat) cannot persist before Siva 
(sat). The soul has the evolutes of maya as its instruments for 
working. Maya’s evolutes, being inert, cannot do anything by 
themselves. 


Jãānaprakāśar makes the following observations: If Siva is 
Himself the intelligent and inert Universe, He cannot perform 
the five different functions in respect of Himself. The Sivadvaitin 
and the Vedàntin will have to attribute pleasure, pain, suffering 
and enjoyment to Siva and Brahman. Because it is said that every- 
thing outside Brahman is false, the suffering also would be false 
and saying that they are false, would also be false. Though the 
inert Universe appears for the sake of others’ enjoyment, pur- 
poses etc., it does not appear so for its own sake. It would appear 
as а bare existent to Siva. It may be said that the internal organs 
(which belong to the inert universe) cognise external obiects and 
experience pleasure, pain and delusion appropriate to them, 
existing the while in the presence of the intelligent. But this 
is to overlook the fact that these, even if they exist before Siva 
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would be inert like a horn or any material object. As the eye 
sees, helped by the light of the lamp, the intelligent soul, which 
is sadasat and different from Siva, is helped by asat to experience 
things. Asat cannot have experience. 


It is the soul that cognises sat and asat which cannot know 
each other. But the soul is neither sat nor asat. It does not 
manifest itself in and exist as equal to either of these. Nor is it 
a void by not manifesting itself. It exists in these just as smell 
resides in the flower without completely manifesting or with- 
holding itself. The soul has the characteristic of reflecting its 
environment and in their presence, it expresses itselfin a sub- 
dued way. It is not known separately, but is cognised ia the 
process of knowing the other two. 


Maraijiana De$ikar explains the position by saying that the 
soul is not like the universe which appears in a specific way nor 
like $iva Who does not appear in a specific way. Without having 
a beginning or an end, it is intent on its own welfare. 


Sivagra yogin (who repudiated the characterisation of soul as 
Sadasat (or cidacit) says that the soul in bondage and release is 
subject to the states of acit and cit. When there is the onset of 
Parasakti, the soul is of the nature of unobstructed ,Cit-Sakti, like 
Siva. In the àgava kevala, it is like the inert because its intelli- 
gence does not shine. Thus it becomes subject to the states of 
cit and acit. How can the soul be said to be eternal when, as 
being born with a liága-Sarira constituted by maya, it must die 
also? The soul is not born from maya when the lifya-Sarira 
arises from maya. In the prajaya state, the sou! exists in the 
middle of the maya regions. With the coming into being of linga- 
sarira, its cognition, conation and affection become manifest. The 
beginning of the lifiga-Sarira is figuratively taken as marking the 
beginning of the soul. Even though smell is a different entity, 
the coming into being of a flower is treated as marking the begin- 
ning of the smell also. Thus it is with the soul. Hence the soul 
is not destructible but eternal. 


Jüánapraká$ar offers elaborate comments. Не says the soul 
cognises Siva and the Universe for its own purposes viz; to 
attain release and enjoyment. The soul has Sivatva of the nature 
of omniscience and omnipotence; and раќшуа of the nature of 
ignorance and inactivity. Of these natural and adventitious quali- 
ties (Sivatva & раќшуа), it is the natural and adventitious sub- 


222 S AIVA SIDDHANTA 


strate. Pasutva and $ivatva cannot appear together at the same 
time just as darkness and light cannot appear together. Then, is 
the soul like a sky-flower? No; pagutva disappears after purifi- 
cation bearing the mark of Sivaíakti. Then Sivatva becomes 
manifest. The objector may say that if Sivatva, not seen in the 
soul previously becomes manifest later, satkaryavada would have 
to be thrown overboard and asatkaryavada espoused. The 
Siddhantin replizs that it does not follow, for it is like the smell 
of the flower existing in a subtle condition and becoming manifest 
later. The following words of the Tirumandiram Aom бїт sor 
dlanoserib 14453) show that Sivatva which is veiled by mala 
becomes manifest on the removal of mala. If Sivatva becomes 
manifest by evolving as Sadyojata, would it not be subject to 
change, non-eternality and inertness? No, says the Siddhantin. 
It is not as though Sivatva was (absolutely) non-existent in the 
activity of the soul’s intelligence and later became manifest. It 
was non-existent in the sense that it existed in a subtle form. 
Now it shines forth. Thus mala has to be invoked to explain 
the intermediate submergence of Sivatva. 


Mala’s energy is twofold, as obscuring and as withdrawing 
the obscuration. Mala’s obscuration is removed by purificatory 
rite. By this rite the inner impurity of the soul is removed and 
there is the transformation into sat. There are two stages leading 
to release; one is the removal of mala and the other is the mani- 
festation of Sivatva. When a china-rose is in the proximity of a 
crystal, the latter appears red. When this de-limiting adjunct is 
removed, the crystal shines in its pristine splendour. On the 
restoration to Sivatva, there comes about omniscience natural to 
Sivatva and its invariable concomitant—omnipotence. Thus there 
is nothing newly introduced but only a restoration’ of the original 
state. Having instruments etc., and being subject to changes are 
due to the residual impressions of ‘mala. With the removal of 
these impressions, changes cease. With the cessation of changes, 
Sivatva becomes manifest. Thus non-eternality (resulting from 
being subject to changes) would not apply to Sivatva. Omni- 
science ever exists the same. Ignorance, which is the negation 
of omnisc.ence and omnipotence, is natural to mala. This eternal 
negation of knowledge deludes the soul and causes the soul’s 
knowledge to appear previously non-existent. Hence this pre- 
vious non-existence of knowledge is adventitious to the soul. 
Ignorance is not real in respect of the soul but false: This false 
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entity (i.e, false so far as its relation to the soul is concerned) 
can be removed by the manifestation of јӣзпа, which is brought 
about on the removal of mala and its residual impressions. The 
manifestation of knowledge is the removal of ignorance. As a 
certain precious stone or mantra or medicine can cure a disease 
and make the patient whole, Sivamantra, characterised by it capacity 
to purify, removes mala, and enables the soul to evolve into 
gat. There is no non-eternality for mala (dharmi) or mala Sakti 
(dharma) though mala has ау, nivrtti and svavrtti. 


The objector may say that though mala is one, yet its ener- 
gies are many, according to the number of souls, and that the 
energies being non-intelligent and many, are non-eternal. The 
Siddhantin replies that because they are qualities of mala which 
is eternal, they cannot be non-eternal. The objector can say that 
as plurality enters into the very conception of a substance with 
a number of qualities, the substance itself becomes non-eternal. 
[а short, non-eternality applies to the substance. 


The Siddhantin meets this argument by drawing a distinction 
and abolishing it later. Though māyā and mahamaya appear as 
single existents to us, they appear as energies, many and non- 
intelligent to the Lord, and therefore are non-eternal. Since the 
energies of maya, unlike mala Sakti which exists in its own nature, 
change and are transformed, maya and mahamaya are non-eternal. 
The Siddhantin does not accept this; even these need not be non- 
eternal. The energies are not completely transformed as milk is 
turned into curds, but are only partially transformed, as ghee is 
partially hardened. The objector could say that then there would 
be partial destruction. The Siddhàntin denies even this. He says 
that the energies which are partially transformed are now in a 
mainfest form. These which are now manifest as effects were 
formally in a potential condition as causes. Hence both cause and 
effect are eternal. 


Then why should the energies of mala be said to non-eternal 
while affirming that the energies of mala are partly eternal? It 
is because there is difference between an entity existing in its 
own nature and an entity being transformed, that we make this 
distinction. In their own real nature, they are all eternal In 
saying that the smell is resident in the flower, it must be noticed 
that the smell is already there and is not something produced all 
of a sudden. So also, Sivatva is already existent in the soul; 
but it is made manifest later. Hence it must not be said that the 
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soul is like Siva when it is with Him and like раѓа when it is 
with it (раќа). J#anaprakasar makes it clear that the soul’s essen- 
tial nature is Sivatva and pafutva is adventitious. So, in being 
like pasa, in the state of bondage, it is not natural—not true to 
itself. 


Of the three eternal verities, though Pati and pasu are similar 
to each other in a general way, both being eternal, pervasive and 
intelligent, Siva is the extremely subtle intelligence and the soul 
only a gross intelligence. So, asat cannot persist before Siva. 
But it can persist before pasu. Souls (sadasat) have existed as 
beginninglessly as the Lord. Pasa has beginnjnglessly been 
clinging to the souls, just as, though the sea and water are pure, 
salt clings to the water rather than to sea. (By sea is meant, 
evidently the akasa or space wherein the water of the sea is 
contained). 


Maraijfiana Degikar says that pnrity is as beginningless to 
Siva as impurity is beginningless to souls. What is the reason 
for the difference? There is no reason, just as there is none for 
crystal and copper being what they are. 


Sivàgra yogin says once again that the soul is called 
cidacit because in āņava kevala it is like acit and in the suddha 
state, it is of the nature of cit. Sivagra yogin states in the form 
of a dilemma difficulties involved in maintaining on the one 
hand that Siva is pervasive, and on the other hand, that рай 
and pasa are also real. If Siva is pervasive, there is no ground 
for affirming the existence of souls and pasa as other than Siva, 
Jf they exist and are other than Siva, He cannot be pervasive. 
Sivagra yogin replies that the Lord is like the akà$a which gives 
the space for the waters of the sea. Though Siva is pervasive, 
though in Him pà$u and pasa exist, the Vedas and Agamas 
declare that the qualities of these do not affect Him.*'* 


The soul cannot cognise without its intelligence being made 
manifest. It knows only as informed. After knowing, it exists 
as indestructible. Hence it is called gross cit and sat."5 Since 
it is the Lord who removes its mala and is the manifester of its 
intelligence, He is the extremely subtle cit and sat. He does not 
not require anyone to manifest His intelligence. 


47a. Jianaprakagar says that the defects of unconscious delusion aptésn 
Guyvrgmib and conscious delusion 197 ¢5657GuTamwb are found in the soul. 
These are removed by being brought into the proximity of Siva, 


47b. Sivigrayogin says that the soul is of the nature of obstructed 
intelligence. 
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Jüanaprakàéar says that the soul is of the nature of sat-cit- 
ananda like the Lord. In the sakala state, the Lord hides Himself 
in the succession of deities existing in tativas like kala, controls 
these deities and informs the soul according to their capacities. 
In the Suddha state, the Lord, by purificotion, removes mala and 
mala's residual impressions, manifests f,vatva and informs the 
Soul. When the soul comes to this state, it gives up its habit 
of ever turning to Sivagakti for light, exists as self-luminous, and 
without having the nature of enjoyment and without being the 
enjoyer, intuits Siva and all things, always and as they are. It is 
eternally real. 


SOUL IN THE STATE OF BONDAGE 


Because of pa$utva, the soul is reduced to the kevala state 
which abounds in ignorance. [nen it occupies the causal body 
given by Ananta from that part of a$uddha тауа which He azi- 
tates. At this stage, the soul’s cognition, conation and affection 
become manifest in a general way and without distinctions. After 
this, it occupies the coat constituted by the products of maya, kala 
etc. Now, what appeared in a general way and without distinc- 
tions, becomes specific and manifests its difference. And lastly, it 
occupies the gunasarira (constituted by the three gunas in whica 
exist the internal organs etc. in a latent form) and enters into co a- 
merce with the objects brought to it by the subtle and gross 
bodies. 


Sivagra Yogin adds the following discussion: Тһе cause of 
ignorance was stated earlier; now the cause of parviscience 15 
given. The cognition, conation and affection of the soul waich 
are of the nature of the soul's cit-aku are rendered partial by 
association with kala, vidya. raga. It is not the soul that is 
rendered partial, but its intelligence. The partial nature of the 
quality is figuratively ascribed to its substance. The soul is said 
to be in a part of maya just as we speak of the аказа in tne pot 
when акаа is inside and outside the pot. How caa the soul 
which is pervasive and intelligent be said to have partial lumino- 
Sity of intelligence? The tree occupies a certain. amount of space. 
But fire can be produced only when friction 15 applied to tnai part 
of the tree which is free from moisture. Similarly intelligence 
becomes manifest to the extent anava is removed. Кай etc. 
which are the first evolutes of aguddha mā:ā constitute tne first 
bondage of the soul This maya, called li vibhüt! тол is 
removed at the onset of the Lord's energy. With the removal of 

H-29 
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this, the soul becomes like Siva. The internal organs like buddhi 
which link themselves with the three gunas and perform enquiry, 
determination etc. (suitable to these three gunas) and which 
constitute the subtle body are the second bondage of the soul. 
The organs of the physical body constitute the third bondage. 
These bind the soul. Is this done by obscuring or limiting? Since 
the soul is pervasive, it cannot be obscured. Hence it is limita- 
tion. How is this done? The soul’s cognition, conation and 
affection are pervasive only to the extent to which the tattvas the 
soul occupies are pervasive. This is like akasa being found in a 
pot which pot itself is in a room surrounded by akasa. When 
the soul is bound by the tattvas like kala (which are the cause of 
partiality and parviscience), it becomes limited by these products 
of maya, though it is pervasive; is informed by another, though 
it is omniscient; requires the tattvas like kala for help in knowing 
and doing, though it has independent cognitive and conative 
energies ; comes to have births etc. (by association with another), 
though it is itself without these; becomes heteronomous because 
of activity, though it is autonomous; brings about the perception 
of objects to the sense organs and iiself learns about objects 
through these organs, though it is of the nature of non-changing 
intelligence; on the maturation and removal of mala, it comes 
to have a greatness that transcends thought and qualities that are 
novel (both these being different from similar wordly possessions) 
by reason of nirvana Siva-pada-samrajya which Šiva confers 
upon it,*% 


The soul, after getting the three superior bodies (karana, kañ- 
cuka and guna Sariras) cccupies the subtle body, visits all regions, 
perforns karma and expcrienccs the fruits thereof. Then it occu- 
pies the gross body, visits ail regions, performs karma, experiences 
the fruits thereof and thus becomes subject to the five states. 


The soul nas no body in Ihe kevala state. It exists along with 
anava and bis the characteristics of апауа. In the saka!a state, it 
nas five Kinds of bodics all arising from maya, the first cause. 
Karana, keficuka, guna, süksma and sthüla gariras are called 
а anda, vijiana, maro, prana and anna maya Коќаѕ respectively. 
In the order mentioned now, each of the ko£as is grosser than the 
previous ene, so that the last is the grossest of all. 


45а. Jianaprakasar says that anava is like darkness, the soul like the eye 
and maya і Ке a lamp. 
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In the kevala state, the cognition, conation and affection of 
the soul are dormant. When the soul, on association with the 
part of māyā that is agitated, has its cognition, conation, and 
affection manifested in a general way, i: feels a certain delight 
(or thrill) as a result of the delusive knowledge obtained and exists 
in the nature of this delight. Hence, the name of dnandamaya 
ko$a. The soul travels to the nether and upper regions cease- 
lessly like the (imaginary) circle created by swinging a firebrand 
continuously or like the kite. To illustrate this, the Veda symbo- 
lises the five sheaths as five birds and as the face etc. of one of 
these birds. Knowledge of the five ko$as is helpful in knowing 
the nature of the soul.*® 


The Lokàyata, Arhata, Ahaükaravàdin, Bauddha and Vedan- 
tin take the anna, praüa, mano, vijiana and anandamaya kosas 
respectively tu be the soul? Of these ko$as each is subtle and 
more pervasive than the ones preceding ‘it. Annamaya ko$a sup- 
ports the other four but it is not their first cause. The soul which 
is essentially incorporeal is bound by these ko$as but pervades 
them within and without?! 


The first cause of the ko$as is $uddha maya; a$uddha maya is 
the cause of the gross body, (which is of the nature of anna and 
prana) and of the subtle body (which is of the nature of manas). 
Suddha maya is the cause of the karana $arira (which is of the 
nature of vijüána and ananda). When the soul exists in the gross 
body, it exists within; when it cognises the gross body by associat- 
ing with manas and prana, it is within manomaya koga and 
external to annamaya ko$a. When it exists in vijiánamaya ko$a, 
it is within this but external to manomaya Коќа. It is external 
to vijfianamaya ko$a when it cognises that with the aid of Sivaj- 
ñāna. When Siva is manifest in the soul it becomes all pervasive 
and is within and external to all these.*? 


The soul identifies itself with each of its bodies and causes 
them to function. It impels annamaya kośa in the manner of a 
charioteer driving a chariot; it impels pranamaya Коќа, like a 


49. Sivajüana yogin says that ‘the Sarvajianottara, to indicate the ten- 
dency of the soul to live in accordance with its eaviroament, classifies the soul 
according to its distinctive environments as bhitatma, antaratma, tattvatma, 
jivatma, mantratma and paramatma. 

50. Maraijiani Desikar and Jüanaprakaíar make this statement. 

51. Магаіјдапа Desikar, 

52. Sivagra Yogin. 
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person who puts a doll through certain movements: it impels 
manomaya kosa like a person who manipulates a leather doll; 
vijiánamaya koga, like those who enter another body; and ànanda 
maya ko$a, like an actor playing the role of a brahmin etc. 


It may be noticed here that the soul exists as one with the 
bedy it occupies and it imoels it more or less intimately as the 
analogues suggest. That is, the soul has recourse to more exter- 
nal accessories where the body impelled is gross; and fewer acces- 
Sories as tie bodies become subtler and subtler. It is also evident 
that though the scul lives in bodies that are limited, it is perva- 
sive because it conirols them.?? 


The soul resides in the üve kinds of sheaths, causes them to 
function, exisung non-different rrom them.  Siili, just as even 
when we say "my town," “my wife," etc. (as though these 
Were non-different from us), they are really different from us, 
things denoted as “my Бойу”, “‘ my sense organ” etc. are different 
from us. The objector may say: “It is all very well in the case 
Of things external to me, like my wife, house etc. But how could 
my body which does not exist apart from me, be different from 
me?" Nail, hair, еіс which we identify with ourselves referring 
to them in the possessive case as “my hair," “ my nail," etc. are 
removed (without any loss to the self.) Likewise when the time 
comes for it, the body also will be removed.?* 


[17 


When we put on goid ornaments, robes, garlands etc., we 
treat them as though they were part of us. When these are taken 
off, we realise tnat they are different from us. | Similarly. we 
must ігу to һаа out our true self as different from the body, 
organs etc. 


As Jãānaprakāśar says we must realise by means of self- 
conscious perception, our self as intelligence and our body as 
inert. 


53, Other commentators emphasise difference of the soul from the body 
it occupies. 


54. Explaining this further $i«agra Yogin says: When we remove our 
hair or nails which we possess.vely call ours, orthodox ceremonial rules require 
us to wash our hands, if we touch them, When one’s father or mother dies, 
tbe corpse is referred to as the person decea:ed but still it is cremated. 


Jüan*prakaías says that as the five sheaths are what the soul possesses, 
they are different from it. 
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It is proper to say that the soul is not the body, organs etc., 
but how could the vijiàna and anandamaya ko$as be denied to 
be the soul? It is because these are also perceived to be as diff- 
erent from the soul as the other kogas and because these are 
all understood to be possessed by some one. Then, when I say, 
** my soul", am I and my soul different? No; this usage is indu- 
iged in by those who have not attained to an indubitable realis- 
ation of the self. This usage is much like the expression, * Ràhu's 
head', which indicates non-difference. 


Jaànapraküéar takes up the matter for discussion. Know- 
ledge is twofold, as indeterminate and determinate. Of these 
the first is the cognitive activity of Cit-Sakti, existing non-different 
from it. Then, there is the psychosis of buddhi, existing non- 
different from it. The objector may grant that the latter is 
different from the former and from the self, but he may seek to 
know how the former (the knowledge of Cit-Sakti) be different 
from the self. Since we say “my knowledge," knowledge can- 
not be equated with the self. Though Sakti and its activities are 
not divisible, elders say that they are distinguishable. How can 
the difference be maintained? The soul is the substance and the 
self-knowing intelligence. Cit-Sakti is the quality and the other- 
knowing intelligence. ‘‘My” implies the other-knowing intelli- 
gence which is the quality; ' soul" implies ‘the self-knowing in- 
telligence which is the substance and which possesses the Sakti. So 
in saying “My”, the quality is referred to and in saying ‘soul n. 
the substance is indicated. The substance and its quality, the self- 
knowing and the other-knowing intelligence, exist in a reversible 
relation. Though they are not different externally, internally they 
are distinguishable—though not divisible. 


Sometimes buddhi is called manas and manas, buddhi; the 
soul is called citta, and citta, the soul; the Lord is called the 
soul and the soul, the Lord. These are figurative usages. Besides 
the expression, ** my soul ”, by a figurative usage, stands for some 
thing which has some affinity to it. Thus, this way also the 
argument of the objector fails. 


Because souls occupy the five sheaths (which are different 
from the Souls), the Upanisads name these sheaths also as souls. 
This is like calling a lamp post also as a lamp. The soul that 
resides non-differently in the organs etc. and cognises objects, is 
different from the objects so cognised. 
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The soul passes through the five states by discarding the five 
sheaths one after the other; and when it comes back to the 
waking state, it unites with all the five and narrates the experi- 
ences gained in the five states. The soul understands what happen- 
ed in the other states only when it comes back to the waking 
state: it cannot know its experiences while it is in the other four 
states. If the sheaths were the soul, the experience of each state 
ought to be understood then and there. So, we must realise that the 
soul which knows all these states is different from the five sheaths. 


In sleep," the soul exists like a corpse, being without activity 
and enjoyment but having its breathing function alone. The body, 
sense-organs and vital air are not the soul; the soul is different 
from these. The objector may deny an eternal soul, united to the 
five states and affirm that sleep is the destruction of the soul 
and waking is the coming-into-being of another soul. But since on 
waking, the soul narrates its dream experiences and says, “І slept 
well", experiences pleasures and performs activities, the objector's 
denial is given the lie direct. Then how is the soul's activity 
etc. revived when it has been without these in the atita? The 
Lord's Cit-$akti causes the soul to experience pleasures and pains, 
Suitable to its karma, in the waking state; in the dream state, 
it causes the soul to experience the pleasure of the subtle body; 
and when the karma of neither of these bodies is ripe, it 
leads the soul to the sleep state. As favourable to the ripening 
of the karma of these two bodies, it causes the soul's intelligence 
to shine forth, which intelligence cognises objects through the 
channel of instruments and sense-organs. 


If the finite soul were a pure intelligence like the Lord, it 
would not depend upon the products of maya for cognition. As 
a matter of fact the soul is able to cognise only with the help 
of the products of maya, as the king functions only with the 
help of his ministers. The soul is beginninglessly bound by 
āņava and is incorporeal. 


The king goes out for his state-drive accompanied by his 
ministers, generals and others. When he returns to his palace, 
he leaves them (behind) at their respective places in the palace 
and goes alone to his chamber. In like manner, when it does not 


55. Sivagra Yogin. 
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cognise things, the soul separates itself from the several organs, 
causes the vital air to guard life and passes through the five 
states. Maraijiana De$ikar and Jfanaprakasar are of the view 
that the foregoing indicates the primacy of the soul in spite of 
its mala-bound condition and that the instruments are not so 
important. 


Sivagra Yogin says that the soul reaches the atita state where 
it is alone (with puruga) as the king is alone in has chamber 
with his consort. The soul is like the king, manas like the 
chariot, airs (like the vital air), like the chariot horses, buddhi 
like the minister, ahañkāra like the charioteer and the sense and 
motor organs like the infantry. With these, the soul goes out 
through the external organs and on returning descends from the 
centre of the fore-head to the throat, thence to the heart and 
thence to the navel, discrading the several tattvas at each of 
these places. 


After the soul withdraws from the cognition of external 
Objects and before it goes to the sleep state, it remains along 
with the thirty five tattvas: viz, the ten organs (sensory and 
motor), the five objects of the five senses (like sound), the five 
like speech, ten airs (like the vital air) the four internal organs 
and purusa in the fore-head (i.e. between the eye-brows). This 
is the waking state. Then the soul descends to the throat and 
passes into the dream state. Here it discards the five sense organs 
and five motor organs and remains with twenty-five tattvas. In 
the sleep state the soul descends to the heart, discards twenty-two 
tattvas and remains with three only (tbe vital air, citta and purusa). 
The soul in the turlya state remains in the navel along with the 
vital air and puruga alone. And, last of all, in the turiyatita, 
the soul goes to the svadhisthdna sthana where it remains with 
purusa alone. 


The state of jagrat etc. are classified in two ways, according as 
they consist in the soul withdrawing by descending to the atita 
state or in its manifesting by ascending back to the jagrat state. 
The first of the two consists in the soul going downwards from 
the brow. This is done in order to remove the fatigue resulting 
from activity. When fatigue is gone, there is strength to function 
again. Thus, this withdrawal really leads to performing deeds and 
generating the seed for births. When the soul returns from turi- 
yalita to the working state, it is in a position to experience the 
fruits of karma. By this means, karma is worked out and the 
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axe applied to the root of births. Yogic states consist in the 
soul going up from the heart to the twelfth abode and down 
from Brahmarandhra. When the soul goes down, the attraction 
of the universe grows less; and the cessation of it is helpful in 
cutting off births. When the soul goes up, attraction of the universe 
comes about, leading to births. 


Yogic states referred to here are pratyahara, dharana, dhyana, 
savikalpa samadhi and nirvikalpa samadhi. Sakala kevala, sakala 
sakala and sakala $uddha are indicated here. 


Reference was made to the five states (jagrat etc.). In the 
first of these, viz., jagrat, all the five may be seen again. In 
the act of cognition, they are present like an under-current. Keen 
observation serves to verify this. Even those who, with the daw- 
ning of wisdom become eligible for release are subject to these 
five states, the difference being that these states belong to the 
$uddha condition of the soul (whereas in the other case it is 
either sakala or kevala). 


How many tattvas are present in each of the five states? In 
the waking state, all the five ($uddha vidya, Mahegvara, Sadakhya, 
Sakti and Siva); in the dream state, four leaving out the first: 
in sleep, three leaving out the first two: in turiya. Sikti and Siva 
only ; and in turiyatita, Siva alone. These tattvas impel (wherever 
the kalas function) the instruments of cognition. This is sakala 
sakala i.e., madhyal avastha.** 


The soul becomes subject to the aforesaid kàrya.asthas. These 
kaaryavasthas have kevala, sakala and Suddhavasihas as their 
cause. In the kevala state, the soul is characterised by the absence 
of consciousness. When it comes into contact with the instruments, 
organs etc., given to it by Lord, it passes into the sakala state. 
In this state, its cognition, cognition and affection are partially 
manifest. In the $uddha state, the soul is free from the five 
malas; it unites with Siva and its cognition, conation, and affec- 
tion have infinite range. 


56. The commentators differ in the number of avasthas they accept and 
in identifying them. Jiainaprakasar, e.g., mentions eight avasthas ; thice karana- 
vasthas and five karyavasthés, (these five being: (i) kilal avasthās. (ii) melal 
avasthas, (їп) madbyal avastha (iv) prerakavasthas and (v) nirmalavasthas). 


PAS U—SOUL 233 


Maraijiána Desikar says that in the kevala state the soul is 
like a diamond dropped into an ink-bottle (the diamond’s lustre 
is temporarily lost because ink covers it) In the suddhavastha, 
the soul, having been’ freed from impurity (by diksa) and from 
births, is pure as it originally was. 


In the kevala state, the soul has no intelligence, no corporeal 
form; it is eternal; it has no connection with the eight qualities of 
buddhi; nor with the kalas; no activity, no mark by which it could 
be distinguished, no agency, no independence, no desire for en- 
joyment— yet it was pervasive before it became ;bound by mala. 
By ‘incorporeal’, ‘eternal’ and ‘pervasive’ the prior nonexistence 
of bodies, of changes etc. and of limitation are meant. 


In the sakala state, the soul has knowledge resulting from the 
four modes of speech, has a corporeal form, becomes subject to 
changes of appearance, associates with the bhogya Карда (і.е., 
with kalas etc.), has activities, desires, functions in respect 
of objects of sense, like sound, experiences pleasures and becomes 
limited. 


In the $uddha state, there is iruvinaioppu for the soul (i.e. 
the soul looks upon the fruits of good and evil deeds with 
detachment); it has the onset of grace, the grace of the їргесерќог 
and the means of attaining jüana. It is freed from the three malas 
and from the feeling resulting from the experience of sound etc. 
It comes to have wisdom that removes the evil effects of pasa. 
When the soul is brought to this state, it is in a position to 
commingle with the Lord. 


Since iruvinaioppu is mentioned here we shall state the views 
of the commentators. 


Maraijia De$ikar: When good and evil deeds are balanced, 
experience becomes impossible for the soul. The soul receives, diksà 
from the preceptor and settles down to jüana yoga. As a result 
of this jfiana yoga, the three malas are cast off, even as light 
dispels darkness.  Parviscience etc. give place to other qualities 
like omniscience etc. even as Siva has these. The soul attains the 
feet of the Lord. 


Sivagra Yogin:  Tirodhana impels the energies of mala. 
When merit and de-merit become mature simultaneously, the soul 
has to be in heaven and hell at the same time. And when the 
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remaining karma and mala become mature, there is the diff- 
culty that two cpposed fruits of equal strength cannot be experi- 
enced at the same time. So Tirodhāna changes into grace and 
resides in the soul. Just then, out of His love, Siva appears as 
the preceptor, purifies the five kalas and subjects the soul to 
jñārayoga. As a result of this jfianayoga, the three impurities 
which have been beginninglessly clinging to the soul and their 
effects viz., parviscience etc. are removed. The soul enters into 
a non-dual union with Siva (Who is the Lord of the soul) and 
experiences Siva. This is Suddhavastha. This is twofold owing 
to the difference between jivanmukti and paramamukti. The 
$uddhavastha referred to here is the paramamukti kind. Some 
$astras say that there is onset of Grace when the fruit of great 
de-merit like killing a brahmin and the fruit of great merit like 
performing a$vameda yaga exactly balance each other. How then 
can it be said here that with the equality of two opposed deeds, 
the maturation of all karma and the ripening of Anava, there is 
onset of Grace? 


Karma is threefold as (i) drsta janma bhogya (ii) adrsta 
janma bhogva and (iii) niyatakala bhogya. The first of these is 
that which takes effect in the present birth e.g., the homa done 
with the soma-creeper for long life, putrakamesti etc. The second 
is that which takes effect at the end of this birth, whether in heaven, 
hell or in another birth. Of the third, the chief of merits is a$va- 
meda, the chief of de-merits is killing a brahmin. Are not the rest 
niyatakala bhogya? When the merit of a$vameda or de-merit of 
killing a brahmin is not ripe, but other merits and de-merits are 
ripe the latter begin to take effect. By the dominance of its 
mala each karma takes effect in precedence of those that are less 
powerful than it. So, these are niyatakala bhogya. The less 
powerful deeds begin to fructify after the more powerful ones 
have fructified. If two deeds (a merit and a de-merit) are equally 
strong, then, if another merit is ripe, it helps the first merit to 
exclude the de-merit and manifest its fruit: likewise in the case 
of de-merit, if two deeds are equally strong and ripen at the same 
time and if other deeds are not ready to manifest their fruits, then 
both these cancel each other in the manner in which Sunda and 
Upasunda ;slew each other for the love of Tilottama, and other 
deeds take effect. If all deeds are ready to bear fruit at the same 
time but апауа bas not ripened yet, all the deeds perish and the 
agent becomes a vijüànakevala. When āņava also ripens, there is 
the onset of Grace. 
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A$vameda and brahmin-killing are the cause of one going 
to heaven and hell respectively. They are mutually opposed, are 
of equal strength and the cause of merit and de-merit hereafter. 
In this life, de-merit and merit are the causes for bringing into 
existence, eunuch and man respectively, and they cancel each 
other. 


Jüanaprakaéar: Iruvinaioppu is the sense of detachment (or 
indifference) to the fruits ef merits and de-merits alike. This sense 
is brought about by the ripening of mala. With mala cast off, 
parviscience and limited activity cease; Sivatva of the nature of 
omniscience and omnipotence, become manifest and the soul is 
united to its energy which is equal to Siva’s energy." 


57. Nirambava]agiar: Kevala denotes the sarva samhara period when 
all the souls, freed from maya, mahamayà and karma are covered by арака. 
Sakala refers to the period between creation and destruction when the souls 
become subject to births (84 hundred thousand wombs) and deaths according 
to their karma. Suddha indicates paramamukti. 


CHAPTER VI 


MEANS OF RELEASE 


Having established the soul as an intelligent entity which 
has the capacity to know the Lord (as informed by Him), the 
Siddhantin proceeds to show that the soul will not be tempted 
to exercise this capacity until it is shown the value of knowing 
the Lord, how to know Him etc. 


A prince, in ignorance of ;his parentage, joins some  gipsies 
loses his independence and dignity and allows himself to be 
brought up in gipsy ways, unbecoming of a prince. He does not 
realise that he is a prince and that his father is a king, until 
the king finds him, takes him away from the gipsies and rest- 
ores him to his rightful place. Similarly, the soul forgets its 
essential nature, gets lost in the whirl of the senses, loses its 
intelligence and suffers, on account of not knowing itself and the 
Lord. When the soul as a result of certain austerities becomes 
fit, Siva, who is the eternal, free, pure intelligence assumes the 
form of a preceptor, teaches it, destroys the efficiency of mala 
(so that the soul may get rid of its subjection to the senses) 
and restores it to its essential state. 


The souls subjection to the three impurities is not open to 
perception. So, its subjection to the senses is shown, so that 
the way may be prepared for showing its subjection to the 
impurities." 


Sivagra Yogin says that the objects of sense engross the soul 
and steal its intelligence. As a result of this, the soul in deluded 
and remains ignorant of itself and the Lord. He interprets the 
last line of the verse exactly as it is, ‘the soul is brought to the 
feet of the Lord, saying that unless this is taken so, the soul 


1. Tiruvilangam says that the Lord's way of forcibly taking the soul 
from the senses is comparable to the practice set forth in Tamil Classics 
(«915 5 coor -HorQour( ys 5 шетт). He cites Magikkavacagar’s Tirucir ram. 
balakkovai and Kanda Purapam (Valls Wedding) as illustrating the same. 

Maraijfiana Desikar poses a question. Can it be said that the soul was 
free from раќа when it was with Siva and that it subsequently came to be 
associated with раќа? No; like the prince, ignorant from his very birth of 
his position and his parents, the soul is beginninglessly ignorant of itself and 
Siva and is beginninglessly associated with pasa. 
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is likely to be taken as equal to Siva and not as different from 
Him. Because the Lord has feet everywhere, the perfect Lord is 
the pervader, and the soul, the pervaded. Does not the soul 
pervade the Lord even after release? Siva can never be pervaded 
because whatever the soul pervades becomes inert. Hence Siva is 
always the pervader. How, then, can the soul be said to be 
all-pervader? It is because it pervades and cognises the whole 
world. Siva alone is the absolute pervader. 


Јйапаргакаќаг wonders why those who say Siva causes souls 
to come under His pervasion fail to notice that thereby souls will 
become inert. He asks why those who speak of non-difference 
between Siva and the soul by taking the latter to be the pervaded, 
do not realise that what results thereby is still difference, not 
non-difference. According to him, non-difference consists in the 
unity of belonging to the same class. He takes the Siddhanta 
mahavakya as а part of Siva-diks3. According to him, (the Lord’s) 
"feet", must be taken to be Cit-Sakti. Siva makes the soul cog- 
nise, first external objects and then itself, existing as outward- 
turned and inward-turned Sakti therefor. 


Souls are called vijfianakalas, pralayakalas and sakalas accord- 
ing as they have àpava alone or āņava and karma or anava, karma 
and maya repectively. On becoming indifferent to the fruits of 
karma, sakalas become fit for the onset of Grace which takes 
place in four ways-mandatara, manda, tivra, and tivratara). Siva 
appears in the form of a preceptor, performs purificatory rites 
and removes mala. This is sadhara diksa. The pralayakalas, being 
fit for the onset of Grace in two ways, Siva appears to them in 
a superhuman form, performs purifactory ritcs and removes mala. 
The vijfianakalas, being fit for the onset of Grace, Siva resides in 
their intelligence and informs them. In both these cases, there is 
niradhara Siva-diks4. 


Maraijfiana Degikar likens the appearance of Siva, when saka- 
las become indifferent to the fruits of karma, to the act of a 
marksman who shoots at a suspended object that oscillates, only 
when it comes to rest. Siva grants svanandanubhiti to the most 


= giving to others the status of Vidye$varas, Mantregvaras and 
udras. 


| Sivagra Yogin asks if there is not reciprocal dependence if it 
is said that the manifestation of Cit-Sakti is dependent on the 
ripening and removal of mala and the removal of mala on the 
manifestation of Cit-Sakti. He replies that as sunrise and the 
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disappearance of darkness are simultaneous without either of them 
being earlier or later than the other, the manifestation of intelli- 
gence and the removal of mala are simultaneous. Vijfidnakalas 
reside above adhomayà; pralajákalas in the middle regions ot 
maya and sakalas in the lower regions of maya. How can the 
soul which is pervasive be said to be limited by maya? So long 
as souls have not received the grace of Siva, they are limited by 
the products of maya. Ripening of mala is the cause of the onset 
of energy for all the three classes of souls. The onset of Energy is 
four-fold thus: The onset of nivrtti Sakti is mandatara. The discri- 
mination of the eternal from the non-eternal takes place, followed 
by the giving up of attachment to sense-objects. The onset of 
pratistha Sakti is manda. The discrimination and non-attach- 
ment that arose earlier are then confirmed. With the onset of 
vidya Sakti, Sivajfiina shines forth. This is tivra Saktinipata. 
The onset of Santi Sakti is tivratara. Serenity results from 
indeterminate knowledge. The onset of Energy stimulates the 
intuitive vision of the soul. Tirodhana Sakti which impels mala 
to make the souls turn towards objects, ceases to do so. Just as 
a person who has got back his sight yearns for objects of sight, 
the soul hankers after vision of the Lord’s Feet. It is on the 
lookout for a preceptor who will give it a vision of the Lord. 


As the ripening of mala varies for the various souls, the 
purificatory rites performed by the preceptor are also of various 
kinds thus :? 


Diksa 
| 
Nayana Ѕрагѓа Vacaka Manasa Sastra Yoga  Hautri etc, 
(See- (Touch- (Words)  (Medita- (Scrip- 
ing) ing) tion) tures) 


ivagra Yogin subdivides the first into three thus: 
Diksà by seeing 


Sriagara Nigraha Anugraha 


2. The commentators give a wealth of details. Магаіјйапа Desikar, 
after giving details, refers the reader to Varuna Paddhati. Regarding the eligi- 
bility for the sevaral diksas, he says that purification is of many kinds, accord- 
ing to the caste of the person and the extent to which his mala has ripened. 
He says hautri is not suitable for people of low castes and mentions other 
kinds suitable to them. 
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Of these hautri diksa is that which is unique and possesses all 
other diksas as its parts, It is twofold as jfiana hautri and kriya 
hautri. The first is performing the rites by mentally assembling 
the several things. The second is actually getting the things required 
and performing the rites. 


Sivajfiana Yogin’s classification differs from that of the others 
thus : 


Sivajfiana Yogin Other commentators 
Hautri kA 
Sabija Nirbija Jüana Kriya 
| 
Sabija Nirbija 


Sivagra Yogin gives the following details. Nayana dikga is of 
three kinds: (1) Srigdra—as in the case of one who has achieved 
identity with garuda by yogic powers, treating a person bitten by 
snake, by looking at him and drawing off the poison and bathing 
him in amrta kala by identification with the moon, to remove 
fatigue. Nigrahavalokana is performed by the preceptor to remove 
identification with pasa by his identification with intelligence. 
Anugrahavalokana is performed for the satisfaction of the soul. 
Spar$a diksa—The preceptor performs certain rites to remove 
the pupil’s bondage to make him like Siva, just as base metals 
are transmuted into gold. Vdcakadiksa is teaching the five sacred 
letters according to the caste of the pupil. Manasa diksa is the 
preceptor starting from his recaka air, and through the pupil’s 
püraka air, reaching the pupil' heart; taking the pupil’s intelli- 
gence up to the twelfth abode (dvadasanta), and in his own heart, 
mingling it with Siva’s intelligence, imagining this union to be 
like the mingling of salt with water, and reinstalling the pupil’s 
intelligence in the pupil’s body. 


S astra diks@ is teaching the nature of Pati, рап and pasa 
in conformity with sound tradition and teaching the union of 
Siva with souls. 


Yoga diksa is teaching the pupil to practise nirādhāra Siva 
Yoga. 


Јяапа hautri is mentally entering the pupil's ‘body, finding in 
his navel the pit containing Sivagni and purifying the six adhvas 
by homa. 
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Kriya hautri is twofold as sabija and nirbija. 


Nirbija dikga (ie. without bijaksara) is done to people, whose 
mala is ripe but who are unable to perform the religious rites 
to be done regularly after purification: they are enabled to per- 
form their daily duties according to their capacity, by purifying 
and removing their karma and religious duties. The people referred 
to here are children, boys, old people and persons addicted 
to all sorts of enjoyment. But these are not entitled to per- 
form naimittika and kamya karma (naimittika karmas are the 
rites performed on special occasions like eclipse; kamya karmas 
are those done to gain a specific purpose). Hence their dikéa 
is called niradhikara diksa. Of the three varieties of diksa- 
samaya, уї#е$а and nirvana, the first two are one (because they 
are both nirbija and niradhikara). Nirvana diksa is twofold as 
asatya and satya; the former gtves release at death, the latter 
immediately. Samaya diksa is initiating a person into a particular 
religion. Vi$esa diksà is making the person so initiated to do 
püja etc. Nirvana diksa is completely removing bondage and 
helping the soul to reach God. 


Those whose mala is ripe and whose life, in addition to 
being characterised by knowledge of the Scriptures conforms regu- 
larly to ethical codes, are eligible for sabija diksa. These people 
are required to do their religious duties only; their karma etc. 
are removed. This diksa is called sadhikara because persons 
undergoing this are eligible for nitya, naimittika and kamya 
karma. Because of differences in this diks8, those undergoing this 
are called sádhakas and асагузѕ. баһа diksà done without the 
removal of the tuft which is of the form of Tirodhana Sakti is 
called lokadharmini. This is done for those leading a worldly 
life. The tuft of those who have renounced wordly life is removed 
when diksa is done to them. This diksa is called Sivadharmini. 
These two* are called bhautika and naisthika diks4 also. Samaya, 


3. Jfianaprakasar says that childern are susceptible to the onset of 
Energy but they cannot perform religious rites. They are not widely read 
and are under sixteen years of age. Youths, inspite of the onset of Energy, 
are not-well read. Old people, though they may have read, are unable to 
perform the daily rites. They are above seventy years of age. Women also, 
inspite of the onset of Energy, are unable to read well and perform ail the 
rites, Some others well-read and subjected to the onset of Energy, are unable 
to resist the temptation of the pleasures of life. 


4. Maraijiana Deiikar says that they give арага and para mukti res- 
pectively. Lokadharmini removes demerit*alone; Sivadharmini removes merit 
also. Sabija is done along with pursuance of religious duties. 


MEANS OF RELEASE 241 


vifesa, nirvana and abhiseka are included in the two, nirbija and 
sabija. 


Siva comes in the form of the preceptor and performs dikgé. 
Disciples are threefold as uttamas, madnyamas and adhamas. 
Either by jüana or kriyà dixsa, Siva purifies the six adhvas for 
the sake of these. Tnus removal of mala is brought about. He 
informs their intelligence so that He may shine therein; He 
destroys births. The adhvas are mantra, pada, уагда, bhuvana, 
tattva and kala. The first of these is absorbed by the second, 
first and second by the third, and so on. Kala is absorbed by 
Tirodhana акі which is absorbed by Siva. Waen Tirodhana 
$акіі subsides, the soul is freed from mala, births etc., and comes 
to have knowledge of Šiva." 


Sivagra Yogin speaks of kriya, jfiana and sambhava diksa. By 
kriya dixsa, the bondage of karma 1s removed.  Jüana dikgà is 
performed by contemplation done with Cit-Sakti. Sambhava dikgà 
is done with Cit-Sakti alone. In this way, adhvàs are purified. 
What is meant by purification of adhvis? Karma (as saíicita) 
resident in the six adhvas is destroyed." When karma is destroyed, 
maya is removed. The obstruction of āņava is also removed. By 
grades of 01658, tattvas are removed, опе by one and the soul is 
restored to its real nature, consistiag in pervasiveness and 
omniscience. It is not as if by the paths (adhvas), the soul moves 
fiom one locality to another. Merit and de-merit are acquired 
(i) by properly pronouncing mantras with the necessary softness, 
loudness, etc. or failing to do so, (ii) by splitting words with a 
knowledge of grammar or by splitting without such a knowledge; 
(iii) uttering the sounds of letters according as they are long, short 
or lengthened according to the context or failing to do so; (iv) by 
worshipping the Lord of the world or abusiag Him; (v) by helping 
Others with one's sensory, motor and internal organs, enjoying 


5. Marajiana Degikar. Wan ignorance leaves the soul, the eight quali” 
ties like omniscience are made man fest so that Sivajiana may be intuited with- 
out distinctivas. Нага is so called because He destroys („ау Pug) the bonds 
of all souls. It may be noted here that when апама is removed, its seven 


qualities are removed and the eight qualities of ths Lord are manifested in 
the soul. 


6. Jüanaprakaéar says that uniipe saücita is discarded and ripe saücita 
is made prarabdha, so that,it may be experienced and worked out, The 
removal of saücita is the purification of the adhvas. 
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great (well-earned) riches or doing harm to others and enjoying 
ill-earned riches; (vi) by worshipping the five $aktis that reside in 
the five kalas or by not worshipping these. 


Mantra, peda and varna are the products of $uddha māyā; 
so they are called sudd}adhva. Tattva is the product of $uddha 
апа aguddha maya. Hence it is called misrádhva, Bhuvana is 
called $uddha, migra and parkrti adhva because it is the product 
of these three māyās. These three adhvas expand into the five, 
mantra, pada, varna bhuvana and tattva. Two mantras (sadyojata 
and hrdaya), twenty-eight padas (om пато пата to Mihadeva), 
one letter (ksa), one hundred and eight worlds (from K4alagnirudra 
bhuvana upto Virebhadra and Virabhadrakali bhuvana) and one 
tattva (prithivi) are absorbed in nivrtti ka'a (the first of these 
beirg absorbed in the second, both in the third and so on). The 
deity of nivrtti kala is Brahma. In pratistha kala two mantras 
(Vamadeva and S:ras), twenty one pidas (Mihesvara to Arüpin), 
twenty four letters (| to t), fifty six worlds (Amarega to Srikantha) 
and twenty three tattvas (from ap to prakrti) are absorbed. Visnu 
presides over pratistha kala. 


Nivrtti Каја is the name for Siva Sakti which helps souls 
to free themselves from bondage. Pratistha kala is Siva Sakti 
which establishes souls thus freed from bondage, in the released 
state.” 


Two mantras aghora and sikha), twenty padas (Vyàpin to 
Dhyanakaraya), seven letters (jüa to va), twenty seven worlds 
(Vàma to Afgustarudra) and seven tattvas (purusa to maya) are 
absorbed in Vidya kala, each of these absorbing what precedes it. 
Rudra is the deity of Vidya kala. Two mantras (Tatpurusa and 
Kavaca), eleven padas (nitya yogini to Vyomavyobini), three let- 
ters (ga, kha and ka), eighteen worlds (Уата to Sadàkhya) and 
three tattvas (Suddha Vidya, Isvara and Sadakhya) are absorbed 
in Santi kala. Mahesvara is the presiding deity. 


Vidya kala is Siva Sakti which helps the soul to get intuitive 
experience (anubhava jfiana) in addition to inferential and scrip- 
tural knowledge. Saati kala is һа Sakti which brings about 
calm where the souls who have had intuitive experience have 
desires, aversions and resoives.® 


7. Марафугт, р. 175. 
8. Ibid. 
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Three mantras (Isina, Hastra and Mila mantra), one paca 
(om), sixteen letters (а to h), fifteen worlds (nivrtti to santyatita 
5, indika to апӣќгќа 10) and two tattvas (Sakti and Siva) аге 
absorbed in Santyatita kala. We find eleven mantras (Ѕа4уоја:а 
etc.), eighty one padas (Sivayanama etc.), fifty one letters (ksa 
etc.), two hundred and twenty-four worlds (ana$rta etc.), thirty six 
tattvas (prthivi etc.) and five kalas (nivrtii etc.) in all. 


Santyatita kala is Siva Sakti which helps the soul to get rid 
of the desires etc. which were previously kept in a calm state.’ 


The Lord removes anava mala and agami karma by His 
Jaana Sakti; this is like light removing darkness. In order to 
cause àpava to ripen, He makes the souls experience karma, done 
with their thoughts, words and deeds, which now exists in the six 
adhvas, When the souls become fit, the Lord appears as the 
preceptor, destroys saficita and purifies the adhvas. То sum up, 
apava and 4gami are removed by jñāna Sukti; saficita and the 
products of mà:à which support saficita are removed by kriya 
fakti ; and prarabdha is removed by being experienced. 


The Siddhantin proceeds to state how, because of association 
with paga, souls undergo births. Because the five malas (азауа, 
maya, karma, máyà's products and Tirodhaia Sikt) reside in the 
souls, these in accordance with them and on tne command of the 
Lord, pass through countless births, visiting heaven, earth and 
hell, like an unsteady kite and fire ring (whica in a moment 
revolve countless times). 


Souls are born from eggs, sweat, seed and womb. We can 
classify them as (i) celes.ials. (ii) human beings, (iii) animals, 
(iv) birds, (v) those that crawl. (vi) those that live in water and 
(vii) plants. From these seven kinds emerge 84,00,000 variations ;!° 


9. Mapadiyam, p. 175. 


10. Nirambava]agiar accounts for them thus: 


Egg — 25 hundied thousands 
Sweat-born — 10 " " 
Seed-born — 19 T " 
Placenta-born — 30 » " 
TC 35 э? 
84 » » 


Maraijiana Desikar says that souls begin thzir career as plaats and go 
through progressive births as insects, birds, animais etc, and finaily as 
human beings. 
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and from these, countless more variations. If a soul is able to 
avoid all other births and is born as a human being, it is like a 
person cressing the ccean by swimming. Birth as a human being 
alone gives the opportunities to put an end to the endless cycle of 
births and deaths. 


Even if one is born as a human being in a land where there 
are similar beings, it is rare to be born in a place where the Vedas 
and Agamas are in vogue. If one is so born, it must be as a result 
of great merit. Even then, it is rare to be born in a high caste 
which will afford facilities to perform репапсеѕ, etc., and not in 
any of the low castes. Even if one is so born in a high caste, 
it is rare to follow the perfect faith and not any of the outer 
faiths. 


Though born in a good family and in a high caste, it is very 
rare to be an adherent of the Saiva religion, avoiding conceit 
likely to be engendeied by high birth, youth, erudition, wealth 
and authority (noie this insistence on avoidance of pride of high 
birth etc. while indicating their value) and escaping the opposite 
of these. Those who, instructed in the great Siddhanta worship 
the Lord Who wears the crescent, get rid of their mala and attain 
release. 


A special birth, (in human form) is required to worship Siva 
Who is bathed with the five things. He is contemplated by the 
mind; praises are uttered with words; Не is worshipped by 
exercising the body in a certain manner. Such a worship is not 
possible in any other birth. The celestials, like Visnu, come to 
this world, because Siva cannot be worshipped in this manner else- 
where. Those born as human beings, seldom realise the unique- 
ness of their birth and the facilities it offers for release. As Sivàgra 


We are reminded of the following lines of Tiruvacagam : 
{вот ы тиш YATE wywTsics 
Uda ®штад ытын Li meseniTu 5 
seu шей gg Tun. ВоиштшФ aoormiacrTus 
визсво 7776 sof zgruió О љети 
Өег) 85 576075 FEDOS FIT 
єт. вотни оц 17 оъ 5 дат 53 HHT. 
11. Instead of the usual list of cow-dung etc, another, consisting of milk 
and its products, has been suggested in an article in Sentumil Celvi (15, 6), 


The writer of the article finds support for his view in the hymns of Terdram 
where there are frequent references to Wot b 8. 
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Yogin reminds us, they donot realise that if release is not sought 
for in this life, it will be rare to attain it everafter. 


Though birth as a human being is so rare, when it does occur, 
we find that its duration is uncertain, like that of a bubbie, Death 
may occur while stil in the womb; or soon after birth; there may 
be growth for a time, followsd by death; one may grow into a 
boy and die; or die as a youth; or live up to old age and die. 
Thus, if the human body is ever threatened with destruction from 
the pre-natal state, it is only those who know its impermanance 
that can resist its charms .and try to attain release while they 
have the body wherewith to make the trial. 


The inteligeuce in the body cognises objects one by one, not 
all at once. Even that one is cognised with interruptions, not 
continuously. Even this coguition is non-existent in sleep and the 
swoon state. Moreover, riches acquired for the sake of the body 
perish soon after acquisition of intermitteaily just like an illusion 
or a dream. Those who realise the impermanence of intelligence 
and wealth can resist their charm. 


The ‘ great ones‘ who use sandal paste, etc., wear sweet smell- 
ing garlands and are followed by their retinue, while they are 
borne on palanquins, to the accompaniment of the beat of drums, 
etc., are like the dead, because filled with their own self-importance 
they remain speechless and have parted company with govd sense. 
Those who realise this, can resist the charms of wealth and high 
position in worldly lite. 


The Siddhantin proceeds to draw a contrast. If Siva is wor- 
Shipped even once, He will give His worshippers such imperish- 
able riches that evea the celestiais will have to bow to them. As 
contrasted with this, there is material wealth gained for the sake 
of the extremely shortlived paysical body. Man spends his intel- 
ligence and energy for the sake of this wealth. People who realise 
this truth, avoid the humiliation of going after the rich who are 
like corpses, in order to earn money. When people follow the 
rich. (who are carried and who conduct themselves as though they 
are dead), they are like the walking dead! 


We may note in passing that the Siddhantin has expressed 
forcefully the need to make the most of our human birth which 
affords us a unique opportunity to work out our salvation. This 
is sufficient answer to those who find in the Hindu doctrine of 
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countless births no urgency to use present life to advantage but 
a tendency to encourage postponement of endeavour to win release, 
to a future life. 


The Siddnantin says that human beings have to pass through 
numerous births before they аге bora as Saiva Siddhantins. They 
resort to the outer faiths, the inner faiths, the Smrtis, аќгата- 
dharmas, penances; they study the several sciences, Vedas, Pura- 
nas, Upanisads, before they become Siddhantins. Even as Sid- 
daàntins, they have to pass through the stages of caryà, kriya, and 
yoga before they attain jfiana whereby they reach Siva. So it is 
clear that salvation is worked out by stages, not all at once. 


Jüànaprakàéar takes a catholic view. Не says that though 
for supreme release, Siiva Siddhànta is necessary, the followers of 
other faiths also сап achieve this end, because release depends on 
the ripening of mala waich is an essential condition. Tne temporal 
sequence relating to faiths, is not a Condition of release. 


Release for the followers of other faiths consists in their 
attaining the tattvas from prithivi to nada. For the Lokayatas, 
heaven is tasting the pleasures of sex-life with a sixteen-year old 
girl. For the Mimamsakas, it is enjoying the pleasures of svarga 
(hereafter) by performing yagas. etc., in this life. The Sautran- 
tikas say that it is a total destruction of ine five skandhas; 
the Jains, that it is the attainment of eigat qualities, like infinite 
wisdom; the Vai$egikas, that it is being like a stone; the $ай- 
khyas, that it consists in discrimination; the Sivasamavadins and 
others say that it is graded release as in attaining Sivarüpa (which 
is their real form).'? Release, according to the Siddhàntin who 


К] 
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Atmavadins, ranging from the Lokayata on one side to the Vedan- 
tin on the other, are all engaged in the activity of finding out 
the self. Knowledge of self is the basis for the knowledge of 
Siva, sought by the Sivavadins. The time for the Atmavadins to 
attain supreme release consistng in eqality with Siva and result- 
ing from the ripening and removal of mala is measurable, i.e., 
these Atmavadins are within measurable distance of the goal. 
Hence, the means employed by them for attaining release are 
fruitful, not unavailing. 


Faiths and books dealing with release are many and opposed 
to one another. Which is the best of these faiths and what is 
the work dealing with it? Faiths other than Saiva Siddhanta are 
like the blind people who went to see an elephant. Each feeling a 
particular part of the elephant’s body came to the conclusion that 
the elephant was like the part he had touched. To one who is 
not blind, it will be evident that each of these was right partially 
and that the truth of the matter comprises all the details given 
by each. Even so, that faith, which without rejecting the findings 
of other faiths, embraces them all is the trus faith. Vedas and 
Agamas brought into existence by the Lord have as parts of 
themselves, the findings of other faiths partial though they may 
be. Hence, the Vedas and the Agamas are the important scrip- 
tures. They are dependent on Siva.'® 


Sivagra Yogin says that the knowledge given by the Vedas 
and the Agamas culminates in Sivajfiaaa which is perfect knowledge. 
Because Saivam is supported by the Vedas, it is called Vaidika 
S'aivam. Because it deals with sāyūjya it is called Uttara Saivam. 
Because there is no other faith to object to this, it is called 
Siddhanta $аїуат. 


Books are classifiable under the following heads: (i) original 
(qaw mms»), (ii) based on an original (ap) mrs). (їй) drawing 


13. Maraijüana Desikar says that the Vedas and Ásamas contain 


ie of primary and not secondary validity-heuce-they have a distinctive 
value, 


Jüanaprakaéar says that compared with Siva Sakti which is knowledge, 
Sivagama itself is imperfect as depending on words etc. Nirimbava]agiar 
says that the true faith is that which declares the twenty seven other faiths 
to have been originated by the Lord to meet the demands of souls of various 
Stages of spiritual development. Saivam, Vedas and Agamis and, Saiva 
Siddhanta are the important among faiths, scriptures and philosophies 
respectively. 
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from both the original and what depends on the original (erty 
41s0) and (iv) books dealing with prima facie views. People, 
unable to understand the Vedas and Agamas fully, take over only 
so much of these as they are able to understand and they develop 
them into systems with questions and answers. Since these sys- 
tems belong to faiths other than Saivam, they are called pürva- 
paksa works. Smrti, purana, kalas (technical works) and upagamas 
being works written by persons who have understood Vedas and 
Agamas are called valinul (auf! pro, —dependent on an original). 
Agamas like Garuda. and Duksana and, Vedangas like Siksa and 
Kalpa sütras being’ works written to help persons to understand 
Vedas and Agamas are called Carpuntl (#771 me). 


Vedas and Agamas'* are the ‘original of all works and were 
brought into existence by Siva. For the reason that from them all 
other works are derived, they alone are given prominence. Why 
are two originals given out by the Lord instead of one? Because 
the Lord loves all, He has given two, one for all the people 
(ordinary people) and the other for those who have been blessed 
with the onset of Exergy. Veda is like'a sūtra and Agama, like 
its bhàsya. So, Vedas and Agamas are ‘treated as general and 
special, as sūtra and bhasya. Sivagamas deal with subjects required 
as the necessary complement of the karma Карда of the Vedas. 
Works dealing with the prima facie views, other than those of 
the Vedas are called pürva paksa works; Agamas, setting forth 
the conclusions of the Vedas are the Siddhànta. 


The commentators explain this matter at some length. Marai- 
jüina Defikar says that even though Siva’s utterances are one, dif- 
ferences as general and special are introduced because of differ. 
ences in the eligibility of the aspirants. ence they are treated as 
fully perfect and partially perfect. This is like the difference bet- 
ween man and cat, the latter being able to see ia the night also, 
although the nature of the eye in both the cases is the same. So, 
Vedas are meant to be studied by Brahmins and others, the follow- 
ers of four 4Sramas and followers of Smrtis, like Manu's. Agamas 
are only for those who have had the onset of Eaergy in one of four 


14. Sivagra Yog'n says that Agimas like the Kamika are the Original 
for other Agamas, because they have beea originated by the Omniscient One. 
Siva is the one indeperdent author (nirap:ksa); others are authors only as 
dependent (sápeksa) on Siva and influenced in various degrces by desires, 
aversion etc., Hence the others are not entitled to credence. 
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ways, have received diksa, and are fit for learning the truth. Vedas 
having many parts, deal with the finite souls, avidya and other 
things. In the Vedanta, the nature of the faultless Lord is not 
clearly stated. Agamas deal with all the three entities. 


Sivàgra Yogin says that Vedas are general because they pre- 
Scribe the worship of all the deities from Strya to Isvara; Aga- 
mas are special in that they prescribe the worship of Siva only. 
Vedas are for those who perform sacrifices and their daily duties, 
desiring punya loka; Sivagamas are meant for those who by the 
onset of Energy are led to desire sayüjya. Vedas prescribe wor- 
ship but do not specify the means of doing it, means ranging from 
invoking to installing the deity, from festival to bathing in holy 
waters. They do not consider the views of the Carvakas and others 
(pürva paksa); neither do they refute them. Sivagamas consider 
these and also the faultless hidden meaning of the Vedanta. Thus 
there is no fundamental difference between Vedas and Agamas. 
Sivagra Yogin says that it is the duty of the preceptor to explain 


without contradiction the (seeming) differences between Agamas and 
the Vedas. 


Уйапаргакаќаг says that Vedas and Vedanta are purva-paksa. 
Agamas deal with matters beyond the reach of the Vedas and 
topics of the Vedànta'? that do not conflict but accord with the 
Siddhànta. 


Siva comes in the form of a preceptor and subjects mature 
souls to purification by look, etc. He immerses them in the ocean 
of wisdom and enables them to have Sivinanda. Even in this 
birth, he removes their malas, makes them jivanmuktas, pre- 
vents further births and finally helps them to attain His feet. It is 
through the Siddhanta that all these can be achieved. Upamanyu 
and Agastya have said in their Vayu Samhita and Siva Gita that 
Siddhanta is the direct means of release. There are people who 


15. By Vedanta, the Upanisads are meant, not any school of Vedānta. 


Maraijiana Desikar says that the jivanmukta is always immersed in the Ocean 
that is svanandanubhüti, | 


| Sivagra Yogin: Soul does not pervade Siva but Siva pervades the soul. 
Siva Protects the soul even after release. Hz states the $ivasamavadin’s 
view. It is only up to release that the soul remains dependent on the Lod 
and is protected by Him; at release it becomes independent and does 
not require to be protected; there is manifestation of Cognitive Energy 
but no experience of the bliss of Siva. 


Jüanaprakagar says that the Lord 
which are equal to His Energy, 


H-32 


makes the souls owners of Energies 
that is pure and unexcellable. 
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do not realise it and consequently with fales notions arrive at 
false conclusions. The result is that because of such a sin, they 
go to hell. They suffer from a huge delusion. 


Siva alone has ommiscience, omnipotence, and infinite grace. 
That He has infinite wisdom is evident from the fact that He is 
the author of the Vedas and Agamas. Нг is omnipotent because 
He metes out pleasures and pain to those who follow the Vedas 
and Agamas and those who do not. Because He destroys good 
and evil karma by making souls experience pleasures and pain, we 
infer His Grace. The Lord Who has three attributes natural to 
Him, is capable of causing a soul to become a jivanmukta in one 
birth and making it attain release by purifying it by a look, im- 
mersing it in the ocean of wisdom and granting it bliss.*® 


The way of attaining the feet of Siva is fourfold: daga marga, 
satputra marga, saha marga and sanmarga, these being known 
as caryà, kriya yoga and jüàna also. These lead to saloka, 
samipa, sarüpa, sàyüjya.'" The first three are called graded release 
(partial release). Release attained by jüàna is sayüjya (complete 
or perfect release). 


Sivagra Yogin says that the best of the four is satya neri 
(sanmarga), as the others occasion rebirth after a long time. 


Dasa marga enjoins the following observances; cleaning the 
temple, smearing the floor of the temple with cow-dung, weaving 
garlands of different kinds of flowers for adorning the idol of 
Siva, uttering the praises of Lord,'* lighting the temple lamps, 
maintaining flower gardens and offering one’s services to any 
devotee of Siva. Those who do these merit sivaloka (saloka-living 
in the same world as Siva). 


Putra marga prescribes worship in the following way. Getting 
teady flowers, incense, light, water, (for bathing the idol), 


16. Jianaprakagar says that some Vedanta $aivites speak of omnisci- 
ence, omnipotence and infinite grace as constituting the nature per accidens 
of Siva. The pure Saiva Siddhintin affirms that these constitute His nature 
per essence. 

17. JAanaprakasar says that each of these has four (saloka-saloka etc.), 
thus there being sixteen in all. 

18. Магаіјлапа Desikar says that praises of Siva are to be sung both 


in Sanskrit and in Tamil in ,ragas suitable to the hour of worship (like 
bhüpila); 
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food (for offering), etc., the devotee has to perform the five kinds 
of purification.'* Then a seat has to be made out of mülamantra 
for Siva to occupy. He is to be contemplated as having occupied 
it, externalised (as of the form of light), worshipped with true 
devotion and willingly praised. Homa is to be performed daily. 
The fruit of such worship is the attainment of ѕатіра (nearness 
to Siva) Worship here relates to the form-formless aspect of 


Siva, 


Pursuit of ѕаһа marga requires fulfilment of the following: 
The senses are to be turned away from their objects; inhaling 
and exhaling must be controlled, vital air must be directed along 
susumna when activities of manas cease; the sequence of mantras 
for the six adharas like the müladhara must be learnt; the deities 
presiding over these àdharas are to be worshipped. Ajapa, exist- 
ing in the form of Siva can be seen in the six adh@ras, Uniting 
with the deities like Vinàyaka, one must go up from müladhara 
to Brahmarandhra. The lotus in Brahmarandhra must be made 
to blossom. The nectar flowing from the lower part of Candra- 
mandala is to be circulated within the body; and contemplation of 
light that takes within itself every splendour is to crown all 
these. Those who thus perform yoga, having eight parts in order 
to destroy karma attain similarity to Siva’s form. 


Finally, we come to sanmarga. One has to study all the arts, 
puranas, karma Карда in the Agamas and the literature of other 
faiths before arriving at the conclusion that these are all inferior. 
Then one has to study by oneself the jfiana $astras which set forth 
the nature of Pati, рап and раѓа defined per accidens and the 
nature of Pati defined per essence; hear the truths about these 
expounded and reflect on them. One who without distinctions in- 
to knower, knowledge and object of knowledge, has knowledge 
of unity with the impartite, eternal, pervasive, existent, intelli- 
gent and blissful Siva non-differently attains sayüjyà which is sup- 
reme release. 


Sivagra Yogin says that knowledge is to be attained by study- 
ing the Vedas and understanding the import of Vedanta. Women, 
Südras and Brahmins merely by birth, not being eligible for Vedic 
Studies are to read the puranas. Those who have received Siva 


19. Jüanaprakasar Says that they are related to atman, sthana, dravya, 
mantra and linga. 
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diksa can study śāstras like the Kamikagama and learn about faiths 
like Carvaka. Ву the preponderance of jñāna, souls obtain ex- 
perience of Siva to their lasting benefit. The author of the Siddhi- 


pār exhorts us to follow sanmarga so that we may also have 
such an experience. 


Jüanaprakaéar raises an important point. Is there abolition of 
the distinctions into knower, knowledge and object of knowledge 
in dhyana? Не refers to Patanjali who says that samadhi is not 
svarüpa $ünya but is like svarüpa $ünya. In dhyana, these three 
exist but are not cognised explicitly. Sivatva previously obscured 


by mala becomes manifest. It constitutes the essential nature of 
the soul. 


There are five ways of worshipping Siva: (i) karma yaga, 
(п) tapa yàga, (iii) japa yaga, (iv) dhyana yàga and (v) jñāna 
yaga. The first four are productive of enjoyment. Studying 
philosophical works, causing others to study them, causing others 
to hear, hearing them oneself and learning their import—these 
constitute jfiana yaga. This alone leads to supreme release. Those 
мло know this truth practise jfiana уара. 


Of the aspects of jüana yaga mentioned here, learning, 
causing another to learn, to hear—these occur even without a 
preceptor. Hence real jñāna relates to hearing, reflecting, com- 
ing to a conclusion and becoming subject to trance. Those 
who observe this sequence attain release. Those who, without 
observing these, have the adhvas purified for them by diksa and 
fulfil only the first three aspects of jfiana (learning etc.) experi- 
ence pleasures by reason of their accumulated merits and have 
graded release. When, however, their merits are exhausted, 
they are re-born in good families and with the help of a precep- 
tor, attain release by fulfilling the conditions of jfiana уара. 


Sivagra Yogin gives the following details: Hearing the nature 
of Pati, pa$u and раќа expounded by the preceptor, examining 
along with one's fellow-pupils, the definitions given so as to 
ascertain if they are free from the defects of non-pervasion, over 
pervasion and inconsistency; resolving after determining the 
nature of the three substances that раќа must be removed, Pati attai- 
med and that the soul must part company with pasa and attach itself 
inseparably to Pati; gaining bliss by un:ting inseparably with Pati— 
thus the exercise of уйапа is fourfold. Those who have missed. 
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this state go to prakrti mandala; having the merit to attain sāloka 
sámipa and sárüpa, they experience pure pleasures. Though they 
have such experience, their mind is not set on pleasures. They 
have trance experience there, owing to the Grace of Siva, and 
remain as jivanmuktas up to pralaya, when they attain supreme 
release. If they are unable to have trance there, on account of 
their enjoyments, they are re-born in a Saivite family and with 
the help of a preceptor, attain sāyūjya— unity with Siva non- 
differently. 


Jiianaprakasar says that it is not proper to say that some 
souls return to this world. Since there is the saying, ‘There is a 
preceptor in each and every world', there is no return to this 
world. Remaining in the worlds they reach, they are looked upon 
with favour by Srikantharudra guru, Sadasiva guru and others 
and thus enabled to attain supreme release. 


Those who give gifts, perform yagas, bathe in sacred waters, 
perform the duties of their station, engage in  penances and 
expiatory rites, fulfil vows and do karma yoga, go to the celestial 
regions, experience pleasures and return to this world. Pa$u pugya 
thus is not productive of lasting benefit. Those who follow the 
caryá, kriyà, and yoga margas (conformity to these constituting 
Siva punya) attain graded release. They remain in this state for 
a long time. If, at the time of destruction, the Lord does not 
grant them grace, they will have to return to this world, follow 
jüàna marga and attain supreme release. It is clear therefore 
that the fruits of caryà, kriyà and yoga are not graded release 
merely but supreme release ultimately. 


Some follow the path of devotion instead of the path of 
injunctions. The gift they give to Sivajfianis, though ever so small, 
is capable of becoming infinitely big. Thus they are enabled to 
attain sáloka etc. and experience the pleasures thereof. They 
are rescued from the ocean of births and deaths, by the hand of 
Grace and freed from their bondage. They are enabled to take 
birth in a high family that will help them to perform penance. 
They pass through the stages of caryà etc. easily and quickly until 
they come to j&àna marga. Following this, they attain release which 
is being united to the Feet of the Lord. 


It is said here that souls pass through caryā etc. quickly and 
easily. To say that they can dispense with these altogether is to 
гип counter to the ‘earlier statement that jñāna шагда is reached 
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through caryà, etc. As the fire hidden in fuel becomes manifest 
and hides the fuel when friction is applied to it, Siva's cognitive 
and conative Energies concealed in the soul illuminate the soul's 
cognitive and conative Energies and shine therein, when the soul 
fulfils the duty of hearing the scriptures etc,*° 


The four Vedas, eighteen puranas and twenty eight Agamas 
declare that jüana alone is the special means of attaining release. 
It is difficult to convince those who treat diks@ or the five yagas 
and similar karmas or bhakti as the means of release. Whatever 
is not jfiana is ajfiana, and by ajfiana, not release but bondage results. 
Ajfiana loses ‘its efficiency in the presence of light. When ajñāna 
is removed, bondage is removed—this is the state of release. Thus, 
it is jfiana that is the unique means of release. Even in jfiana, 
јйапа advocated by the Sankhyas, Mayavadins and others are 
pasa and pagu jfana. So, these also bind instead of liberating. 
The jüana of Siva's feet alone is jfiana capable of leading to 
release. 


Maraijiana Desikar gives references for the declaration that 
release can be gained by jüàna: in the Rig (the Rudrasükta); in 
the Yajur Veda (the Brhadàranyaka); in the Sama (the Chandogya). 
In the Atharvasiras, release is said to be gained by the intuitive 
realisation of Isvara. The Saiva purapas and Sütasamhita as well 
as Suprabheda and Sivadharmottara declare jfiana to be the means 
of release. How can jfiana be said to be the means of release, 
when it is denied and karma affirmed instead in Agamas like 
Sarvajfianottara and purànas like the Skanda — when these say 
that release is through Siva diksa? Everything going by the name 
of kriya is instrumental to the dawning of jfiana. Agamas like 
the Parakhya and Devikalottara say that carya, kriyà and yoga 
are subsidiary to jfiana. The view stated here is the same. The 
wise ones say that supreme jüàna is attaining the Feet of the Lord, 
having omniscience manifested and experiencing svanandanubhiti. 


Explaining the Siddhantin's position, that moksa is through 
jñāna, not through carya, kriya or yoga, Sivagra Yogin criticises 
the Pūrva Mimamsakas who say that release is through yajfias 


20. Sivagra Yogin observes that even without performing carya etc. 
Sivasiyijya which is the means of getting Sivaprakafa, can be gained by 
giving gifts to $ivajüanis. This is evidently to praise the greatness of 
Sivajianis. 
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etc., and the Pūrva Saivas who say that it is through dikga 
karma, as people of inferior intelligence. In his opinion they are 
not likely to get happiness. The karma that they advocate is done 
with the products of maya which is ajfiana. 


The presence of the sun causes the burning glass to emit fire. 
When the preceptor appears to impart knowledge, the soul comes 
to have knowledge. With the dawn of knowledge, Pati appears 
in an indeterminate way; pa$u appears indeterminately in Pati; and 
pasa of the form of the world appears indeterminately in paśu. 
The state of the Lord as the atom of atoms and the universe 
of universes is made manifest. 


When, on the ripening of mala there is onset of Energy, the 
knowledge gained by hearing, ripens. The seeker after release 
hears either from his preceptor or from an elder fellow-pupil of 
his, the order in which he has to practise reflection about what 
he learns. Entering into the spirit of the subject he practises 
reflection with appropriate reasons and examples. Those who 
desire to do this and attain to a state of trance are devoid of 
likes and dislikes. They treat a potsherd and a piece of gold 
alike. They are like jivanmuktas. Because the Infinite Intelligence 
and finite intelligence merge in Siva in an advaita union,?' in 
the manner in which the light of the sun and the light of the 
eye mingle, they intuit Siva alone in a way that is mid-way 
between savikalpa and nirvikalpa. 


If, by the grace of the preceptor, knowledge and ignorance, 
which are both pasa are removed, knowledge to be gained by 
hearing is properly gained by one's intelligence ; if it is reflected 
upon ín the proper way and if there ‘is withdrawal from the 
internal organs, then the nature of the Lord will appear different 
(from that of the soul), because of difference in substance, at 
the time of hearing. It will appear non-different from ‘the different 
things of the universe, at the time of reflection, because it per- 
vades all these different things. When clarity is attained, (after 
hearing and reflection), the Lord’s nature will be seen to be 
neither of these but, because He is the atom of atoms and the 


21. Maraijüana Юеќікаг calls this union anadyanta samavaya. Jüana- 
prakéar: The knowledge that existed as the very breath of the soul comes 
out as the peerless preceptor to save the soul. Jivanmuktas treat potsherd 
and gold as alike coming from prakrti. In their union, not their's but $iva's 
intelligence functions. The soul intuits nothing whatever of the universe; its 
intuition is wholly of the blissful nature of Siva. 
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universe of unverses, (smaller than the smallest and bigger than the 
biggest), it will be seen as united to all these while, at the same 
time it is unattached to any of these and therefore different from 
all.?? 


Sivagra Yogin says that Siva who, in the soul’s state of 
‘bondage is like ghee in milk manifests His nature, like ghee in 
curds. Though he appears in the soul, He is not ,supported by 
it. Siva is intuited in the soul through Рагаќакіі, not as diffe- 
sent but as non-different from it. In this state, there is no 
union with pagu karanas, neither is it a stage without any know- 
ledge as in kevala. Its positive feature is that associated with 
Siva karanas, the soul desires Si,ananda. 


Merit causes the soul to go to heaven to enjoy pleasure; de- 
merit causes it to go to hell to experience pain. By jfiana püja 
consisting of deeds like studying philosophical works, reflecting 
on them etc. there results clear understanding with whose aid merits 
and de-merits (which bring about limitation of the pervasiveness 
of the soul) are to be destroyed. When the cause is thus destroyed, 
there are no more journeys to heaven or hell. Ceasing to be 
under the influence of the instruments, the soul mingles with the 
pervasiveness of the Lord. Where the sun rises is a matter of 


22. The lines of the text are: 


ASuTOo ADUD „э mel mirar 
ALYD AGAVA шъ 51 
(гудйшт\8г (85,051 SHEDS exor mao Sor п (bib 
ee LICH вит: nGs (enims (пул: штаб 
Huts Foust sor MAbs) Сәтобг mi 
тист CGusQuocrthar@us GSTT ni 
Өљълдштбоо Goncudwcvsvr wsvvairas) 
AsTO л2вбт mi Garr певт 517 6)Sus. 
Cf. its striking similarity to the following; 
ADAMO Oyo hws т 19 
Cr DuBois igb тст лугі 
({аўвы дўизт 5) Lg Tos cor YI E 


булўш out gout Astiro tury Tirumandiram 


It is the first half of the former verse that has been praised by St. Tayu 
manavar thus: uT masso QliiTTIHGI§ HS HOTS e cure» ST 5 
aa and by the author of the Sivabhoga Sara as follows: 

uTTAINSS miGsosoTib cimi suis lutis 
Фї edmssu ыта ыт sub. 
It is presumed from St. Tayumanavar's verse elsewhere (under the 


Mouna Guru section), that it was Siddhiyar, he was taught at the time of 
his initiation. See Muthia Pillai’s commentary, pp. 387-8. 
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indifference to such a soul?* It attains jivanmukti in the present 
life. With the destruction of its body (which is like a vessel that 
retains the smell of asafoetida previously stored in it) it becomes 
(in the state of supreme release) like unto the Lord in its pervasive 
intelligence, even as when dirt is removed, the whiteness of cloth 
pervades all the cloth. 


To those who have achieved jfiàna nistha, there is neither 
good nor evil. Even if they engage in activity, they do so with- 
out caring for its results. They need not perform the ceremoni- 
als prescribed by their religion. They need not perform penances. 
Conformity to resolves and to the duties of their station in life is not 
necessary in their case. It is not necessary that they should 
practise contemplation etc. Their citta is not agitated. They need 
not put on the insignia of their faith. Seizing or giving up of 
sense objects, is alike unnecessary. They need not control their 
internal organs. Subordination of rajas and tamas and the exer- 
cise of sattva are not necessary. Concentration on any particular 
object is not obligatory. Practice of the dharma of their community 
can be dispensed with. Coming to have the qualities of children 
(who wholly fail to do these), mad people (who do these fitfully) 
and people possessed by spirits (who are actuated by something 
foreign to themselves), they may even give themselves up to sing- 
ing and dancing by reason of their ecstasy.‘¢ 


Though $ivaj&ünis may, with ease and without the ‘necessary 
place, time, seat etc., perform difficult deeds; though they may 
be subject to the changes of walking and standing, sleeping and 
waking, eating and fasting, sitting and lying down, purity and 
blemish, poverty and riches, pain and pleasure, sexual enjoyment 
and anger, desire and aversion and similar opposed activities in- 
ducing changes in them, they remain unaffected by the changes and 


23. cf. the line of Tiruvacagam 
таш 89 Tuam aTr mors d Guiso 
THO Poss n Tu$G má 2508907 Gg bureau. 
Tiruvembavai. 


Nirambava]agiar says that the sun will change tbe direction of its rise if 
vice increases in the world. This change will affect the ordinary people, but 
not the jivanmuhtas. 


24. Sivajiiana Yogin says that there is nothing obligatory the jianis 
have to do or prohibitory that they have to desist from doing, because what- 
ever they do is penance (gant), Yet jfianis are seen to conform to certain 
practices so as to set an example to the people of the world. 


H-33 
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never get away from the Feet of the Lord (because what they do is 
really different from them).?* 


Sivagra Yogin says that jivanmuktas are like the wind which 
whether it blows as the cool, sweet, south wind or as a terrific 
gale, never goes away from the sky. Because prarabdha is of 
various kinds, it is difficult to determine the nature of jivanmuk- 
tas. Some of them may appear to be short-tempered some free 
from desires, others lustful and so on.** 


Because of the influence of habit, some may not be able to 
do away with the distinctions of ‘ external’ and ‘internal’ and att- 
ain to a state of trance wherein everything is perceived as the same 
(i.e. without distinctions); they may not be immersed in the Lord's 
perfection. When such people perceive the world as something 
external, they must try to realise at the same time that the Lord 
is both internal and external to the world. If this is also impos- 
sible, they must control their internal organs and with the help 
of their preceptor, direct them on a single object and thus intuit 
the Lord. When He is so intuited, раќи karanas are to be treated 
as Sivakarenas. They must endeavour to bring about in this 
sakala jagrat state, characterised by the functioning of the instru- 


25. cf the following: 


Сш, had fre зу 17 esi Gum HEL md c LS sang Gluicbsum ib 
maura his! miGur Suipost mi тв u ті9ри бәт 85 
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е 
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шз (p (p.815 ай (Up (Lp г ът буты PUT 
UTGA 2 вй wai Serer (эуез ausu 
Taàyumünavar. 
26. The folleging verses bear a close resemblance to the ideas expressed 
by the Sizdhintin. 
жтт SAM curb атор Фет SS їтїр wor && DUM 
gea nuo Hos атпоо goes 50 зуп (уп Goto oum peu ir 
LimTug G ges & тейи LS LiT 11977119. & & d meu amieti 
23 OHOTUM OFA UMAWITD Bud & er 
Kaivalya Navanitam. 
@и втш aye cubs TTT SHOU BTE THD 
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С бт 7) 5i BHU BITES эт в es Drun еў (1р68т 
Asa ЦЕ» md Quido efi эўзт вай (їр 5 aT ip tb 
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ments, nirmala turiyatita wherein no instruments function. If they 
so endeavour, they may have experience of Siva as their expe- 
rience. ‘Sivanubhavam suvanubhitikamam’ (words of the text) 
means that Siva’s experience becomes one's own experience.?” 


Those: who have reached atita even while they are in the 
jāgra state (because in this jagra, their pagu karanas are treated 
as Sivakaranas) are equal to those others who, discarding the 
instruments have attained trance. It is not possible to estimate 
the merits earned by these people in their previous life. Because 
even in this life, they have got rid of their attachment to life 
and have united with Siva (by existing non-different from Him), 
they are themselves Siva (worthy of being worshipped as $ v21). 
Even if such people rule the world as crowned kings and derive 
pleasure from the company of women, they are inwardly free from 
all attachment. Hence they are not to be treated like the people 
of the world with whom they share the functions of eating etc. 
On the other hand, those who have not removed this inner attach- 
ment, but have removed external attachments,?? become subject 
to births because their karma never decreases. By external ren- 
unciation, there is no release. 


It is necessary to note here that the word ‘even’ is significant 
in the statement. ‘Even if such people rule the world’ ec. It does 
not mean that jivanmuktas do conduct themselves in such a 
manner. It only means .that even if they were to do so, they will 
have no real attachment.*? The construction ‘even if they do so’ 
realy warrants the meaning that they will not do so. 


D 


Maraijñāna De$ikar says that even as the fishes do not acquire 
the quality of salt even though they live in the sea, jivanmuktas 


27.2Marajaàna Destkar : Union with Siva lasts for the space of a wink 
or the time taxen to milk a cow or by an arrow to reach its destination. 
When trance is suzcessfully achieved, there arises in the soul bliss equal to that 
of Siva. He explains Suvaaubhüti thus: 
ABI~-UG YRS; Lp: — apsorihsio TuS араат crew «929%. 
28. cf. the strong language of the Gita: 
Karmendriyáni samyamya ya, àste manasa smaran 
Indriyarthan vimudátma mithyacarah sa исуаіе-ПІ, 6. 
29. It is a peculiarity in Tamil language which warrants a negative 
interpretation, as when Parimela]igar interprets the Kura] couplet “р лил 
19910 95.51535готоотауш”° to mean that there is to be mo forgetting. 


* passum em ду) TRH Bin SHASTA ** юг буш °? irh ? 
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are without attachment to their bodies even though they are asso- 
ciated with them. Не cites the case of Saint Sundaramürti who 
was free from attachment, though outwardly he seemed to live a 
life of sensual pleasures. Sivagra Yogin emphasises the idea of 
service to humanity. Jivanmuktzs, though free from bondage, 
exist in this worid and act for the benefit of humanity. Jiana- 
prakasar expresses this idea by saying that jivanmuktas hinder 
hindrances to release. 


It is difficult to describe the sexual happiness that two people 
experience. Those who actualty experience it know what it is, 
but a virgin cannot know it. Only those who have the Lord's 
grace know themselves and the Lord in a way transcending the 
use of instruments. Immature people who cannot know in this 
way, do not know that happiness either. So, there is no way of 
making them understand it. (Like the crystal that loses its clarity 
when it is in the vicinity of many colours), the soul that, deluded 
by the nature of tattvas from kala to prithivi, does not know its 
own nature, cannot know Siva who is the soul of the soul. Hence, 
the position of the Sivasaükrántavadin who says that with the help 
of the instruments treated as Siva’s instruments, Siva can be known 
is untenable. It may be said that without instruments nothing can 
be known by means of grace alone. But so long as the instruments 
which are limited, persist, limited perception also remains, births 
will not cease — nor àpava, the cause of births be removed. 


Maraijiána Desikar says that supreme bliss consists in the 
soul, after it gets the grace of the Lord, mingling with Siva. Un- 
less there is the realisation that assumptions as to the nature of 
Siva taught by the preceptor for contemplation are not real, un: 
less there is the knowledge that what is non-assumptive, what is 
permanent and what transcends turiya is the supreme bliss, the 
travail of births and deaths will not cease, nor will apava be 
removed. Sivagra Yogin takes the pürvapaksin here to be the 
follower of Kanada (who does not know the bliss of release). The 
pirvapaksin says that when dissociated from instruments, the 
soul is like a stone.  Repudiating this view, Sivagra Yogin pro- 
ceeds to state the Siddhànta with an illustration. Though a girl 
of sixteen (like a full moon with all its sixteen digits) may be 
beautiful and well—read in ‘Kama $astras', she does not know 
the delights of sexual relation. Unlike this (unilateral condition), 
where we have reciprocal love as between husband and wife, there 
is the realisation of the pleasure of sex, Even then, just as a 
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dumb person cannot describe his dreams to others, there can be 
no description of these pleasures. Similarly, there can be no 
experience of bliss except where the soul and Siva unite. That 
bliss is known only to the wise ones who have expericnced it; 
Others cannot appreciate it. Sivagra Yogin stresses the need for 
Sivajfiana to intuit Siva and the soul, Can not atmajfiana serve 
this purpose, just as well? There is a resolve in saying, *I shall 
know by àtma jüàna'. So soon as there is a resolve, there is 
doubt. Doubt is not non-difference. How else is there intuition 
of Siva and the soul? The soul realises non-difference from $.va, 
through svarüpajfiana (when Siva’s paraíakti informs the soul 
and the souls cognitive psychosis absorbs Siva and jiva).*? 


Crystal reflects the colour of its surroundings. The soul, 
likewise, identifies itself with the senses with which it is asso- 
ciated. In either case, there is identiücation with the respective 
general qualities. When the soul learns to discriminate its general 
from its specific quality (as when the crystal shines in its own 
Splendour instead of reflecting other objects) by realising that 
the nature of the senses is only its general quality, there is the 
attainment of Siva Who manifests Himself in the soul’s nature. 
The soul is never more embodied?! even as a river that breaks 
its bank mixes forever with the sea. 


The Siddhantin states here clearly that reflecting pasa is only 
the general quality of the soul, that its special quality consists 
in remaining in its own nature as intelligence which is similar to 
Siva's intelligence. Maraijfiana Desikar specifically says that the 
eauty of the soul is in remaining pure. In the light of the mid- 
day sun, the crystal shows itself as different from its surroundings. 
So, also the soul sess itself as different from the senses when it 
attains the Feet of the Lord. 


i — ————PAÓ——— 


30. Jfianaprakasar says that when раби karanas are moved, there result 
intuition of the self, $.va and the elixir of perfect $iva intuition through Siva 
karanas consisting of the soul’s Cit-Sakti iliumined by Siva Sakti as the illumi- 
nator. This cannot be achieved by the intellect. 


31. Maraijiina Desikar quotes Tevaram amba str Pfoh? 
(which occurs in the verse beginning (Qatan aTh mui вод) to 
emphasise the soul’s non-return to samsára. 


Sivagra Yogin says knowledge perishes in three instants. So it is nonreal. 
One can intuit one’s real nature which is of the form of intelligence through 
Sivajiana. 


262 S'AIVA SIDDHANTA 


Jü&napraka$ar states the position very clearly. The qualities 
per essence of the crystal are whiteness etc. but the crystal exhibits 
redness etc. which are the qualities of a China rose that may be 
near it— these being its qualities per accidens. The soul has 
pa$utva (ie. being bound by mala) апі (Siva’s) Sivatva as its 
qualities per accidens; and it shows these as if they were its 
qualities per essence. The realisation of their difference comes 
about when Siva-Sakti manifests itself in the soul’s Cit-Sakti. It 
would be Mayavada to maintain that the qualities of the five senses 
are false. These are the soul’s qualities per accidens and are 
unlike Sivatva etc. which are its essential qualities. PaSutva, 
jivatva etc. are the essential qualities of paga. The discriminator 
of Sivatva must realise that these qualities are adventitious to the 
soul but natural to mala etc. It is not proper to speak of occu- 
pation, separation and association in connection with incorporeal 
substances. There is identity-in-difference relation between Siva 
and the soul. The relation to Sivatva is a relation that obtains 
between two entities belonging to the same class. Thus there is 
relation between Siva and the soul. There is no recurrence of 
раќшуа and (Šivas) Sivatva as delimiting adjuncts. The saltness 
of water is due to adjuncts, while (the soul’s own) Sivatva is 
not due to adjuncts. The water has to go to the sea or some salty 
place to become saltish; while the soul comes to have Sivatva, 
even where it is; hence the simile is not on all fours. Јӣӣпа 
prakasar thus tries to square up to an extent, the analogy of the 
river mingling with the sea with the natural pervasiveness of 
the soul. It should be noted in this connection that Јйапаргакаќаг 
treats Siva’s Sivatva also as different from the soul’s Sivatva and 
therefore as adventitious to the soul as pasutva. 


If the soul and its instruments are all Siva (there being thus 
non-difference between Siva and souls), there need be no attempt 
on the part of the soul to leave the sakala state characterised by 
association with instruments, and attain the Feet of the Lord. 
If it is maintained that not everything is Siva, that will be a 
detraction of the Lord‘s capacity to pervade and control everything. 
So, it is like neither of these. Siva is like the soul that occupies 
the body. Although soul exists alike in all the five senses, the 
other four senses cannot, like the sense of sight, pervade distant 
things; they can pervade only such things as come under them. 
Ltkewise, though Siva pervades everything He manifests Himself 
in the soul but does not do so in the instrumeats. The soul must 
give up the knowledge given by instrumeats and attain the Feet 
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of the Lord. This, when achieved, is like the eye regaining its 
light as well as the light of the soul when the defect obscuring 
its sight is removed. Thus the Lord appears as the life of the 
soul’s intelligence, not as the life of the partial knowledge given 
by the senses.?? 


The Siddhantin is quite alive to the problem of how Siva’s 
infinity or pervasiveness can be held consistently with the inde- 
pendent existence of other things and shows with an illustration 
that pervasiveness means control over things and not exclusive 
existence. 


Sivagra Yogin states the pürvapaksa thus: If Siva is all- 
pervasive, there need be no fresh union with Him. If He is the 
inner dweller, how is it He is not intuited? The Siddhantin replies 
that defect in vision is removed by collyrium or by the grace 
of God. Then both the light of the eye and the sun become mani- 
fest. It need not follow that the inert universe by reason of Siva's 
presence should become intelligent. Only the soul can cognise ; 
inert entities cannot. Though an intelligence, the soul, too, cannot 
cognise by itself. By the grace of Siva’s jfiana Sakti, the soul's 
(cognitive) psychosis functions in respect of objects of sense. This 
knowledge will not lead to release. This is like a staff given to 
a blind man. Jt helps the soul through Ка]аѕ, etc. to perceive 
objects of sense. 


The Siddhantin proceeds to reply to the qestion whether 
the soul will reunite with the senses once it has known the Lord. 
Those who desire to unite with Siva with unceasing love and 
attain atita, remain for ever in $uddhavastha. When a stone is 
flung at the moss-covered surface of a tank, the screen is tempo- 
rarily removed but it covers the surface again the next moment. 
Similarly, mala, maya and karma leave the soul when it contem- 
plates Siva but come back to it when the soul ceases to contem. 
plate Him. This is due to residual impressions (of раза) 
Because of these residual impressions, the souls oscillate between 
Siva and instruments. 


It has been said that release is attaining Pati and that the 
means thereto is jfidna. The Siddhantin proceeds to show how 
jñāna is to be achieved. 


32. Maraijüsna Defikar says that because of equality in respect of good 
qualities, there is affirmation of samarasibhava which is like the mingling of 
milk with milk. Because this union goes with difference the union is compared 
to that obtaining between the light of the eye and the light of the sun. 
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The Supreme Lord cannot be intuited by pasu jãāna or раѓа 
jfiana. Не can be contemplated in one's intelligence only by Pati 
јйапа. When He cannot be so contemplated and when the soul 
is unable to remain at His feet, the soul must realise that the 
universe which is responsible for creating attachments (to objects 
of the universe) is of the nature of a mirage. When the soul 
sets aside the universe with this reflection, it gains Pati ]йапа 
and is restored to His feet. Even when pasa is thus removed, 
its residual impressions may have their influence on the soul. To 
counteract this influence, the soul must take to uttering the five 
sacred letters which remove pasa and vouchsafe Pati. If the soul 
utters the five sacred letters, Siva will illumine the soul’s intelli- 
gence and give Himself to it. 


It must not be forgotten in this connection that the universe 
is compared to a mirage only for the purpose of weaning the 
soul from attachment to it. Besides, the Siddhanta is that .the 
universe in its state as effect (consisting of the inert many) is 
non-real. - 


What is pasa јбапа? It is the knowledge occasioned by the 
universe of sounds (manifestations of vaikhari, like the Vedas, Sas- 
tras, smrtis, purdnas and ajapà) and the universe of things like 
the tattvas from prithivi to nada). This knowledge is limited, 
Paśu jüana is the knowledge of the soul, expressed in the proposi- 
tion, “І am Brahman”. The soul, after realising that it pervades 
the objects of p3Sa jfiana, comes to this conclusion, as a result of 
the arrogance engendered by such a realisation.** This is Siva- 
samavada јйапа in as much as the soul (which is adimukta) 
is taken as equal to Siva (Who is anadimukta). Why should the 
Soul be not treated as equal to Siva? The soul is subject to the 
embodiment of gross, subtle and perfect bodies. It knows things 
only through a study of books. It perceives objects through the 
several sense-organs, not all at once but one at a time. Hence 
the soul is an adimukta. Siva who needs none to inform Him 
and is eternally free from association with sense-organs is anadi- 
mukta. 


33. S.wagra Yogin says that when pasa jüana is removed there is an 
endeavour to eliminate escrsthing that is not the self and to find out the 
self. It is not realised that intuition of the self takes place only through 
Patjüina. Since the intuition of the self canrot be removed, there arises a 
feeling, ‘This is myself; since there is nothing above thls self, I am Brahman.’ 
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Is the study of philosophical works useless, then? No; the 
study is of help in the manifestation of Patijfiana.™* 


Granting that the knowledge, ‘I am Brahman’ does not lead 
to release, cannot the absence of instruments constitute release ? 
If this be the case, then because souls are without instruments 
when they occupy spawn, eggs, wombs and trees, they must also 
be said to have attained release. Thus the Pasanavadin’s position 
is untenable. Release may be said to be the withdrawal of the 
intelligence from the self instead of allowing it to function through 
the sense-organs. This is like the shadow of a тап falling 
under his feet at noon. Even this view is defective. For in 
death, sleep, swoon, control of birth and unconsiousness induced 
by poison, there would be release on this view. This is cleariy 
not the case. The two views examined here also constitute pasu 
јйапа. The souls must intuit themselves and Siva Who destroyed 
the three towns ?? (i.e. the three malas) if they want to get rid 
of раѓа. Those who do not do this, cannot cast off their bonds. 


Siva cannot be attained by means of vak or kaya (these con- 
stitute pasa jfana) The soul wonders whether it is skin or blood 
or flesh or nerve or bones or ovum or semen or an aggregate 
of the sense-organs and thus fails to realise its own nature in a 
perfect way. This constitutes paíu jüana. Patijiana is that which 
is self-luminous and reveals both itself and others. Patijfiana re- 
moves the souls doubt regarding its nature. It is by  Patijííána 
that Siva can be intuited. 


The eye which illumines other objects does not know itself or 
the internal organs. The external instruments like buddhi and 
vidya tattva (which is the internal instrument) illumine other 
Objects but do not know themselves or the soul which informs 
them. The soul which knows other objects knows neither itself 
nor the Lord Who informs it. Siva without any help, knows both 
Himself and the souls as they are. Sivajfiana is both self and 


34, Patijiana is explained by Maraijüsna Desikar as the vision of tho:e 
who have received the divine light. 


35. cf the following lines: 
HUB OFF „арт BET cir 
GULT Ss Doss satura api TBT 
аргГи-тштвм 9 qapibiesosmifiu ub 
«шц TUSD шту Dots л). 
It must be noted here that Siva is said to destroy the effects of the 
three malas. 


H-34 
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other-luminous. It requires no instuments and is itself the illumi- 
nator. If this Siva-jüàna is taken as illuminator and Siva is wor- 
Shipped, раќа will be removed. Even were раѓа to reassert itself, 
it will suffice to practise contemplation of Siva and bz united to 
the knowledge of His Feet. 


Jüanaprakaéar explains thus: It is Patijiana that reveals the 
three entities— Pati, рап and pasa. Siva’s Sakti is the natural 
eye of Siva and the artificial eye of the soul. This Sivasakti illu- 
mines the natural eye of the soul and reveals the nature of Siva 
and also His nature as the life of the soul. Siva is in a relation 
of inherence with His Sakti which is the manifestor of the soul’s 
Cit-Sakti. Hence Sivagakti is the eye of the soul in a figurative 
sense. The soul’s Cit-Sakti must be made to shine like Sivasakti 
and must be supported by it. 


How is Pati-jiàna to be gained? Merging oneself in a symbol 
indicated by the preceptor, one treats the objects of enjoyment 
in the eight worlds (i.e. words from Kalagni to Anàárta) abounding 
in asta siddhi which is eight times greater than the asta siddhi 
of the раіѕаса pada, as vomited food and despises them because 
these have been already experienced. When the shape of the wall 
is observed, the figure drawn on it is not observed. So also when 
the three kinds of universe that fall under the six adhvas are 
covered up in their cause, viz., maya, they are to be treated as 
gross non-reality. If such a vision of things persists He Who has 
nothing above or below Him, Who has no quality whereby He 
could be determined, Who cannot be felt by anyone, Who has 
no attachments and Who is of the nature of intelligence will 
manifest Himself in the intelligence of the soul. When the Lord 
so appears to the soul, great love is felt for Siva (just as a poor 
man will love with all his heart, wealth unexpectedly given to 
him). At this stage, Siva also helps the souls without desiring 
anything for Himself. $i:a causes svanandanubhiti to arise in the 
soul's Cit-Sakti. u 

Sivagra Yogin gives details. If non-attachment to the world 
arises, Siva Himself will grant grace. The soul stations itself in 
Sivapada and despises the wealth, etc. of Brahma and others 
because they are the evolutes of upper and lower mày8. The eight 
psychic powers relating to the padas from Pasupada to Brahma- 
pada. relating to the eight tuttvas (prithivi, ap, tejas, vàyu, akà$a, 
manas, ahankara and buddh:) are also spurned. Siva creates an 
unquenchable desire in souls to experience Him (Sivaraga) and 
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through this desire manifests Sivinanda which excels the pleasures 
of all the worlds from the earth to satyaloka, excels all the plea- 
sures from those of men to those of Brahma. Then He unites 
non-differently with the soul. 


Jfianaprakasar is very careful not to render the words of the 
Text Goumnb Quri as utterly false, as thereby, the eternality of 
maya would be compromised. Не consistently expresses the view 
that the world appears as false. Other commentators are less 
alive to this danger. To repeat what we said earlier, the state- 
ment that the world is false must be viewed in its context and 
in the light of the purpose for which it is made. 


The soul erroneously cognises itself either as its body or, 
when its body is removed, as Siva. But it must realise that it is 
not pasa which comprises body etc. which are objects of demon- 
strative knowledge. It must know that it is not Pati Who trans- 
cends demonstrative knowledge. Knowing itself as different from 
both Pati and pasa, it casts off the latter. Although as an entity 
the soul is different from Pati, there must be contemplation of 
Siva as the soul (just as the magician identifies himself with the 
garuda in contemplation) in such a manner as to sink difference 
and merge the one in the other, even as the light of the eye and 
the light of the sun merge. This can be achieved by reason of 
the soul’s nature to identify itself with the Lord and the latter to 
unite with the soul. In contemplative identification of the 
magician with garuda, the latter appears non-differently in the 
former and removes poison caused by snake bite. Even so, Siva 
appears non-differently in the soul, removes the soul’s impurities 
and makes the soul pure. It is this contemplation which the anci- 
ent Vedanta means when it advocates contemplation expressible 
as ‘That I became’ (эу ш mT@Gorair ). 


In the foregoing, the Siddhantin treats both, the view that the 
soul is the body (materialism) and the view that there is only one 
soul— the Infinite (absolutism) — as wrong. 


It is the soul’s nature to depend upon something else — if it 
does not depend upon pasa, it needs must depend upon Pati. 
When the soul realises that it is different from Pati, it does not fall 
back to its old state of claiming an independent existence but 
subsides in the great intelligence, and depends upon it. Just as 
the efficiency of tne mantras as well as the magician are required 
for garuda bhavcn’, for advaita aimed at in Sivohambhavana, 
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the condescension of the Lord to unite with the soul and 
the desire of the latter to merge itself in the former avoiding 
inclination to assert its independent nature, are both necessary. By 
implication (in the sense that unless thev persist there can be 
either the dependence of the soul on Siva nor the union of 
Siva with the soul) we have in the advaita state the existence 
of the cognitive activities of both Siva and the soul, with- 
out either or both of them cesing to exist.*° There аге 
some who are unable to understand the true advaita state 
wherein Siva and the soul exist inseparably. Some of them 
explain * That I become" by saying that one thing is lost and 
becomes another. Some others advocate  Kevalàdvaita — that 
“I and "It" have exclusive — non-exclusive implication. That 
is, when we say that the same person who was a bachelor in 
Madura is a recluse in Benares, we exclude the different places of 
abode and the different stations of life in which we find the same 
man but affirm his identity. Even so, excluding the de-limiting 
adjuncts of the finite self and of I$vara, Brahman is affirmed to 
be the sole real. There are yet others who say that Pati denoted 
by ‘It’ is varied, all such variations refer only to the One whichs 
gets differentiated into the finite selves and the universe.  Theso 
are variations of Pati, like different qualities of one substance. 
Each quality can be spoken of as a subject of a figure of speech 
These people accept soul and раќа as different from God. They 
interpret advaita to refer to the existence of only one God. 
They are called Vi$istádvaitins.?' All these people accept the 
Vedantic declaration. “ That I become" and advaita as ex- 


36. Sivajüana Yogin quo:es the following lines in which the poet has 
expressed his wonder at the uniqueness of this relation: 
Qo ms (HVET CTA- (HVATT (Б! 
GHOISL Tours oor FOTTUTO gr 56» Su ri 
Ga Тєззт1_.© SILI. Ulakudai Nayanar. 
37. cf. the following: “Since Ramanuja identifies the relation here 
involved (i.e. that between soul and God) with that between the body and 
the soul, his conce»tion of the Absolute may be described as that of an 
organic unity in which as in a living organism, one element predominates 
over and controls the rest. The subordinate elements are termed visesanas 
and the predominant one vi$esvas. Because the viéesanas cannot by hypo- 
thesis exist by themselves separately, the comnlete whole (visista) in which 
they are included is -described as а unity. Hence the name Visistadvaita. 
(Visistantara bhava eva aikyam) Hiriyanna. Outlines of India Philosophy, 
p. 299. 
The same writer says of Ramanuja that “his teaching is more like 


what is described as Brahma-parinima vada than Brahman-vivarta-vada." ibid 
p. 353. 
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plaining the relation between the two. To show that ‘advaita’? 
is not to be understood in any of the senses in which these 
people understand it, Sivajfidna Yogin says, that it must be 
understood as it is set forth by the Siddhàntin. To those who 
study Vedanta and Siddhanta properly it will be evident that there 
are three entities, Pati, pa$u and pasa. The first two, though 
Separated by pasa can unite when pasa is removed and when 
pasu whose nature is to reflect its environment takes Pati as its 
environment. The relation with pasa can be sundered but not 
that with Pati. By garuda in the example, not the bird, but the 
mantra svarüpa that is the presiding deity of garuda is meant.?? 


The soul is dependent on the Lord and the Lord unites with 
the soul. So as to maintain this relation in Sivohambhavana, the 
Soul must realise, in uttering the five sacred letters, its nature as 
Siva’s possession and Siva’s nature as its possessor. His sacred 
form also must be known to be constituted by the sacred letters. 
Айрапуӣѕа and karanyasa must be performed with the five letters. 
Heart, navel and forehead are to be imagined as the places of wor- 
ship, homa and contemplation. In the heart, Siva is to be wor- 
shipped with the five letters. In the navel, homa is to be perfor- 
med with the five letters. Occupying the centre of the eye-brows, 
Siva's form is to be contemplated, and depending upon His Grace, 
the sacred letters are to be mentally uttered. Those who can thus 
practise Sivohambhavana, utter the sacred letters and perform 
püja, etc. mentioned above will be able to intuit Pati in their souls. 
Pati cannot be known by pasa and pasu jáàna by which only pasa 
and pasu can be known. Pati appears to the soul in the same way 
in which Rahu and Ketu (which are invisible while the seven 
other grahas are ordinarily visible) appear during eclipses in the 
sun or the moon.?? 


38. Nirambavalagiar says that the Siddhantin shows how tattvam asi 
can be explained in such a way as to recognise two entities. Sivagra Yogin 
says that the Vedic declaration ‘soham’ is not to be taken to mean the 
existence of one thing only. By the experience of inseparability, the statement 
“That Iam’ is made. It is only dullards (he says) :who treat Siva and soul as 
egual while these are different. 

Jüanaprakáíar draws attention to the need for the practice of Vedanta 
Sohambhavana based on Siddhanta Sohambhavana in addition to treating the 
world as false. 

39. Maraijfigna .Desikar quotes {the following couplet 

ZVB GO. 5LITGU AUTON 
G5Tex mv шалот PECUT. Tiruvarutpayan. 


| Una natana signifies mala and tirodha. Jüana natana signifies Siva and 
His Grace. In between there is the soul. In the patcaksara (which refers to 
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How is Siva to be worshipped in the lotus of the heart? The 
lotus is the seat on which the image is to be installed. The bulb 
is prithivi and it is in the navel. The other twenty three tattvas, 
ap etc. start from the navel and constitute the tube which is about 
eight inches high. The vidya tattvas (products of a$uddha m&ya) 
and suddha vidya constitute eight petals. These eight petals have 
the eight letters of pranava. We have sixty four pollen from 
Igvara and Sadakhya tattvas which have sixty four variations. 
Sakti tattva is the seed of the lotus and is of the form of the 
fifty one letters. On this lotus, “Siva as the possessor of Sakti 
is installed. It is Siva who grants release. Hence He should be 
worshipped. 


When $iva is said to be of the form of the five letters, as 
One Who must be worshipped in the soul and as the possessor 
of Sakti, the Siddhantin refers to the gross, subtle and extremely 
subtle forms of the Lord. He Who is greater then the universe 
and is beyond the reach of the instruments assumes the smallest 
of forms and resides in the souls so that they may work out their 
salvation. Worship in which there is not awareness of this fact 
is useless.*? 


When a mirror is polished with a certain powder, dust cover- 
ing its surface will be removed and its brilliance made manifest. 
Even so, when the soul performs antaryaga püja, Siva will be mani- 
fested in the soul to an ever-increasing extent. Sandal paste, 
flowers, incense, camphor, bathing the image, food for offering and 
other articles for worship are to be mentally assembled for this 
worship. Arcana, homa and dhyana are to be performed by jfiana. 
When Siva manifests Himself in response to this worship, the 
soul’s anava will be removed and the soul will be made pure. 
Hence this antaryága must be treated as a means of release. 


Maraijiana Desikar treats this antaryaga püja as jfiana yoga 
which brings about supreme release and interprets the various arti- 
cles used therein thus: Sandal indicates non-attachment to enjoy- 
ment. The eight flowers are non-violence, control of external 


Sadasiva who is sakalaniskala) the soul comes in the middle. Because Siva 
removes the soul's pasa and grants it grace, the soul becomes His posses- 
sion. Sivagra Yogin explains how the soul is taken to be the servant of Siva 
from the fact that it utters the five sacred letters. The mearing of paficiksara 
is this: Salutations to Siva. He Who is saluted is the master and he who 
salutes is the servant. 


40. Sivagra Yogin gives а few cetails and refers the reader to the Kriya 
Dipika for more details. 
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organs, control of internal organs, compassion, wisdom, truth- 
speaking, penances and freedom from mental impurities. For 
offering incense, manas is the vessel, vital air is the fire and garva 
is the incense. Because the intellect illumines everything, wisdom 
is light. Bathing the image signifies integrity. Pratyahara which 
is nectar is the food-offering, i.e. making the mind reside in the 
heart after withdrawing it from the external organs. When Siva 
is ceaselessly contemplated, He (Who exists non-differently with 
the soul) manifests Himself.*' 


If, in additon to mental worship, one wishes to worship Siva 
externally as manifested in a particular form, one must collect the 
necessary articles without troubling oneself or others for this pur- 
pose. Flowers that have fallen off from trees, water from a lake 
or a tank and food voluntarily offered, constitute the articles for 
the worship of Siva. Those who thus worship Siva must be free 
from such thoughts as institute difference between external and 
internal manifestation of Siva (difference which most worldly people 
observe), and such as make one eligible for merits and demerits. 
The real devotees do not make distinctions but perceive Him in 
everything and act, inspired by His Grace. External worship is a 
part of the worship of Siva.** 


41. Jüanaprakaéar explains that removal of mala precedes manifestation 
of Sivatva. Antaryaga is preceded by iself-purification and is at the root of 
salamba siva yoga. Starting on this path, one is led through niralamba «iva 
yoga to complete liberation from раѓа. Hence salamba sivayoga is to be 


adopted, (then relinquished) then niralamba $ivayoga (wherefrom results final 
release) is to be taken up. 


42. Sivagra Yogin. Though the soul has been ignorant of Siva for 
countless ages, when taught by the preceptor, it knows itself as His servant. 
External worship is of ksanikalinga or banalinga given by the preceptor. 
Worship may have defects of superfluity or deficiency in respect of articles of 
worship, contemplation etc. The devotee must have the feeling that everything 
is Godgiven and that he has no agency. 


Jüanaprakáéar: External worship is necessitated when continuity of 
trance is disturbed and when one is mentally worried. (This commentator 
thus stresses the psychological ,need for something concrete to help con- 
centration, when it is not possible without external accessories. It becomes 
evident that external worship is not idolatry but is a preparation for and instru- 
mental to, something higher viz. mental worship. Consistent with his Sivasa- 
maváda, he says that the notion of the Lord as .95509TL.G1G0T (Ruler) refers to 
worship. In samādhi resulting from niralamba sivadhyana, the soul is auto- 


nomous and equal to Siva. Description of the soul as servant will not apply 
to this state). 
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Siva is everywhere—He is without the distinctions of interna 
and external. But His presence is differently perceived by differ- 
ent people. To the worldly ones, He is totally non-manifest like 
fire in fuel. To those of mandatara malaparipaka, He is partially 
manifest, remaining hidden but existing as one with them like 
ghee in milk. To those of mandamala paripaka, He is manifest 
if they carefully observe Him and is with them, like juice in fruit. 
To those of tivra malaparipaka, He appears clearly manifest though 
He exists as inseparably one with them like oil in sesame. it is 
certain that if He is worshipped everywhere either mentally or 
externally, He will grant His Grace. Even so, worship in the soul 
through knowledge of Siva’s Feet (mental worship) is necessary 
for those who would have the residual impressions of mala 
removed. If Siva is thus worshipped, He will manifest Himself, 
completely remove the residual impressions of mala and grant the 
soul ail the wealth of His great bliss, making the bliss the soul’s 
own, making the soul like Himself, just as fire makes iron appear 
red. 


The eight qualities of the Lord are: (1) independence, (2) 
flawlessness, (3) natural intelligence, (4) omniscience, (5) freedom 
from mala, (6) boundless benevolence, (7) omnipotence and (8) 
bliss. The soul on account of its advaita relation with the Lord, 
has these eight qualities, in the place of dnava’s seven quali- 
ties.** 


Maraijiana е Каг says that Siva’s pervasiveness is not 
limited by His manifesting Himself in those that worship Him. 
When we say that the soul comes to have these qualities, what 
we mean is that the soul ceasing to subsist as a result of раќа- 
transformations, subsists in its own real form. 


Sivagra Yogin observes that *advaita' is established here with 
many examples. Siva removes parviscience and heteromony of 
the soul and causes omniscience and omnipotence (which are His 
qualities) to shine, thereby making the soul engage in activities. 
Thus Siva leads the soul through the state of jivan mukti to that 


43. St. Appar al nico Зибететіто HuG Gui Lir eo 
шю лди! harmar wrote Ger итог. 
44. Qualities: 2 & 3 are sometimes includ:d in 4 and 5 and thus some 


times the qualities are referred to as six. All the eight, however, can be 
brought under sat, cit and ananda, 
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of paramamukti wherein He establishes satya, jfiana etc. (which 
are His qualities) completely in the soul. 


ТаапаргаКа$аг maintains that the analogies (fire-fuel etc.) are 
not total but partial only. If they are treated as complete, all the 
relations referred to therein must be predicated of Siva. The result 
will be to make Him mutable and inert. Moreover, such a view 
will lead to Ekatmavada. These relations (samyoga) must not be 
used in respect of Siva. The analogy of fire and iron is also not 
complete. It applies only in respect of similarity consisting in the 
manifestation of Sivatva. If taken as complete, it will lead to 
Sivave$a and Караа faiths. That would not be Siddhanta, as that 
would give us only definition per accidents and not per essence of 
the soul. On the removal of mala, Siva causes the Sivatva of 
souls to shine forth. 


We shall mention some salient points before we close this 
chapter. Diksà plays a prominent part, as something positive is 
considered necessary to remove 4nava which for the Siddhantin is 
also positive. But the emphasis all the time is on јӣӣпра,*5 a 
feature comm:n to the best Hindu thought. Carya, kriyá etc. are 
considered preparatory stages, leading to but not constituting final 
release. Even in carya etc. we find insistence on the development 
of moral qualities and spiritual fervour. 


Whether it is the act of gathering flowers or the art of yogic 
union (which is called Siva yoga to distinguish it from hatha yoga) 
the prevailing feeling is one of devotion to the Supreme. As 
exemplars of the four paths, the four samayacaryas are mentioned, 
though it may not be permissible to think that what Appar, Sam- 
bandhar and Sundarar attained was not final release but the prelimi- 
nary grades. Their worldly life was an example to others of the 
three paths but not their spiritual life which stood for the highest 
as could be glimpsed from their hymns.  Tevàram and Tiruvaca- 
gam, (like the Prabandam of the Alvars) constitute, if we may 
say so, the Tamil upanisads. They have indicated the paths which, 
aspirants according to their capacity, eligibility etc. are to follow. 


45. Appar sings— 
(Tcr 5 5т60 (Gsm(peumm о) (spmaof.mcir 
roris Aaru тте) 
Gia 5 5т60 GCaripaniacst Qatran 
Io mu: e reer тт 66 srapauGar. 


CHAPTER VII 


PERTAINING TO RELEASE 


Though Siva resides in the soul as one with it in the state of 
bondage, He is not seen apart from the soul but unites with and 
follows the soul’s ways. Even so, when the soul unites with Siva 
and exists as one with Him, it must exist as non-different from 
Him (ie. in such a way that it cannot be seen apart from Siva) 
and follow the ways of His grace. If it can achieve this union 
with Siva, then there will be no egoism. Siva will take upon Him 
self all the gocd and evil done by the soul that unites with Him. 
Because the soul is in the service of Siva, it is free from hetero- 
nomy consisting in being influenced by the sense-organs. Siva 
takes the good and evil done to the soul as done to Himself, 
in order that the soul may be freed from births. Because the 
soul serves God by being with Him, the good as well as the evil 
it does, becomes service of God. Again, the good and evil done by 
this soul are auxiliary causes leading to an increase of merit and 
demerit acquired by others through doing good and evil to this 
soul. As accumulation and experience of karma, no longer bind 
the souls saficita, maya āņava cease to affect the soul. 


By presumptive implication we understand that this man’s 
good and bad actions are auxiliary to the increase of merit and 
de-merit of others who have done him good and evil. Those who 
have missed the drift of this argument say that the good and evil 
done by the soul are transferred to those who do .it good and 
evil. On this view, what happens to others’ own good and evil 
karma? So, this is not correct. Moreover the law that each should 
experience the fruits of his deeds will fail. Such a view will 
conflict with statements which praise the good acts of a Sivajfiani, 
that even a mustard grain of such acts will be equivalent to a 
mountain. To make it clear that it is only in the sight of the 
worldly people that the soul’s deeds appear as good or evil, the 


author of the Siddhiyar says, “all the good and evil he has 
done in the world”. 


Sivagra Yogin gives an entirely different interpretation. As 
could be seen from his Ѕіхапе;іргакаќат, he says that of the many 
ways to release, the most important are јйапа, prapatti and bhakti 
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(bhakti is twofold, as inward and outward). He takes up pra- 
patti for consideration here. He says prapatti is giving up agency 
for deeds and acting under the influence of Siva. In the manner 
of a kitten depending upon a cat, he who surrenders himself to 
Siva, acts feeling that not he, but Siva, .is responsible for his 
actions. Even if the soul that has surrendered itself commits 
heinous crimes, knowing them to be such, Siva treats them as 
having been done on His command. It is true that karma acquired 
is not exhausted except by being experienced. Paddy cultivated 
by one oftentimes is not used by that one but by some one 
else. Even so, the good and evil done by the soul that has 
Surrendered itself to Siva, affect those who do it good and evil. 


Jüanaprakaéar observes that merit and de-merit arising in 
buddhi as the result of good and evil done by the samadhimàn 
are fruitless like seeds sown on barren soil. Merit and de-merit 
of others earned by doing good and bad deeds in respect of the 
samadhimàn were figuratively said to come to those who do him 
good or evil. To say instead that they attach to others will be 
suicidal for the Siddhantin who will be furnishing a helpful example 
to the Saükranatvàádin who holds that Sivasakti attaches to the 
released soul. 


There will be reflection characterised by Siva (as in Soham- 
bhavana) and carried out with the awareness that Siva comes 
first and that the soul will live as equal to Him and as under 
the influence of Siva according to the Sivavacana. 


Samadhi samatavastha jivatma paramatmano. 


When the soul achieves Sivasamadhi prescribed by Siva, it 
remains as Siva. It is not proper to say that on accout of 
dasanustana practised by the soul, it ceases to act of its own 
accord and its individuality is destroyed. Even in samadhi, the 
individual persists in the background, though as free from the 
Psychoses of ahaükara and de-limiting adjuncts; pasa is removed 
and Sivatva manifested. Even what is forbidden, when done by 
such a soul, becomes what is prescribed as it happened in the 
case of Cande$vara. 


When egoism (like “I did this", “Others did this" and 
“This is mine "—ahaükara and mamakara) engendered by mala is 
removed by jfiana consisting in treating the soul as one with Siva 
and when the soul places itself under the control of Siva, the Lord 
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manifests His real form and appears directly before the soul. 
Merit and de-merit will cease to affect the soul, and becoming 
service of the Lord, they will serve as auxiliary causes to incre- 
ase the merit and de-merit of those who do good and evil to the 
soul. On the other hand, to the soul that feels itself responsible 
for its action, there will be no manifestation of Siva. It will be 
made to experience the fruits of its karma and accumulate àgà- 
mi even in experiencing these fruits. Unless there is separation 
from finitude caused by being united to the instruments of maya, 
egoism will not be removed. 


Some say: It is enough to have a vision in which the soul is 
itself the cogniser, cognition and the object of knowledge. Why 
should the soul remain as one with Siva in addition to this? The 
Siddhantin’s reply is that release can be attained only by remain- 
ing one with Siva and thus removing egoism. 


Jüauapraküéar says:  Sivabhoga is the result of Siva yoga 
Ignorance consists in feeling oneself to be :the agent of good deeds 
done to another or as victim of another person's evil deeds. The 
fire that destroys this ignorance is indirect general knowledge 
of Pati, рап and pasa. This knowledge is obtained through 
Sastras. It is the root of Sivajiána. Siva who presents Himself 
to the soul and stands before it has resolved to be intuited by the 
Sivayogin: the latter comes into the presence of that resolve. 


Servants of the state control the activity of criminals making 
them heteronomous, by virtue of the king's authority. If the people 
know this and themselves recognise the authority of the king and 
follow his mandate, they could make the servants of the state 
also follow in their foot steps because both of of them will be carry- 
ing out the king’s commands and thus be autonomous. Even so, 
the sense organs instead of obeying the soul make it heteronom- 
ous and bring it under their control. When the soul realises that 
the sense-organs do so because they obey the order of Siva, it 
unites itself to His Feet and places itself in His service. By this 
means, the soul obtains the grace of Siva and is able to control 
the sense-organs and make them obedient to itself. If, on account 
of habit, the sense-organs try to re-assert their control, the soul 
must immediately remind itself that since it, as well as the sense- 
organs, have no independence, every action is inspired by Siva. If 
it adheres to its duty of serving Him steadfastly, karma (which 
conquers the soul through the soul’s own action) will cease to 
affect it and be destroyed. The soul that thus serves Siva will 
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never again be dominated by its sense-organs and rendered 
heteronomous. 


Maraijiana Desgikar explains the matter by saying that the 
sense-organs, which bring the soul under their control, being 
inert are actuated by Siva. The sorrow they cause can be removed 
by grace. 


Sivagra Yogin speaks of prapatti again. Šivas ajfiagakti 
controls the internal organs etc. These are the possession of 
Siva; the soul is Siva’s servant. Sometimes the desire for sense- 
objects will be engendered by prabala prarabdha. Prarabdha 
is three-fold as (i) tivra, (ii) manda and (iii) supta. He уло 
follows Siva dharma is not subject to supta. The Sivajüàni is tree 
from manda. No body is free from tivra. Tivra prarabdha 15 
referred to as prabala prarabdha. 


Because Siva actuates the soul, all the good and evil that 
the soul does are Siva’s action. It is Siva who actuates otucr 
people so that all the good and evil that they do are, again, His 
action. Those that realise this are aware of nothing but His 
grace, and completely lose themselves in his Grace.* Such peo- 
ple will not be affected by ignorance or karma. Siva makes 
people who seek Him as their refuge, pure like Himself and 
protects them. A snake that is under the spell of mantra and does 
not take food will yet try to bite whatever comes near it. Even 
so āgāmi karma of a soul that realises its utter dependence on 
Siva will not affect that soul but will act as auxiliary to tie 
merit and de-merit of those who do good or evil to that soul. 
Siva directs the soul’s àgàmi in this way, causes others who Jo 
good or evil to it to experience the fruits of their deeds. Even this 
is due to His grace. He wants these people also to experience 
and get rid of their karma. Siva does not become mutable because 
of these activities. 


Магаіјйапа Юеќікаг observes that Siva’s nature is to help 
souls without expecting any return. Since: He is free from desire 
and aversion, He has the good of all in view. He causes those 
that consider themselves responsible for their actions to experience 
the fruits of their action in exact proportion ie. without increase 


1. Jüsnaprakáéar explains it so as to conform to Sivasamavada. By 
the withdrawing activity of Cit-Sakti helped by Sivagakti, sense-organs must 
be turned away from objects of sense. The word -959174) must be rendered 
thus-becoming efficient as omniscient and omnipotent. It is wrong to render 
it as ‘becoming a servant’, 
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or decrease, and spares those that take Him to be responsible for 
their actions from experiencing the fruits thereof. Jivan muktas 
exist in the latter way. 


Sivagra Yogin observes that the experience of tivra prarabdha 
may engender desire and aversion as a result of which the soul may 
do good, and evil deeds. Even so, no āgami will attach to it. 
Siva uses the prarabdha of the soul that exists non-different from 
Him to cause experience to those that do such a soul good or evil 
and thus remove their karma (in addition to sparing the soul 
experience of the fruits of karma). The soul that realises that 
*Siva's kriyà ‘Sakti actuates it, is spared the task of extinguishing 
karma whether by enjoyment ог by prayascitta.? 


Those who do not have pure Sivajüiana cannot escape births. 
even though they may visit sacred places and bathe in holy waters, 
though they may dwell in forests eating roots, fruits etc. perform 
yoga occupying a cave in some mountain, live without water etc. 
on account of the efficiency of their yoga and be deathless for 
а long time. But those who have Ѕіуајйапа will attain release 
and be ever united to Siva's Feet, even if they are given to sexual 
pleasures. 


Fire hurts. But those who are able to control fire, escape 
being scorched, though they may be right in the midst of it. Those 
who possess the antidote to poisons are not afraid of death by 
poisoning. Jfianis are able to control sense-organs etc. which give 
rise to desire or aversion by their functioning. So whatever they 
do through these organs they will remain free from desire and 
aversion which are the seed for future. Even pràrabdha does not 
affect them. Just as, though a burnt cloth may appear to have 
some shape, in reality it has none, prarabdha will lose its effici- 
ency. Only the residual impressions of prarabdha affect the soul 
a little. But even they cannot cause āgāmi to attach to the soul. 
This is like the smell left in the vessel in which asafoetida was 
Stored. This smell cannot serve the purpose of adding flavour 
to curries. Likewise, the potter's wheel in motion serves to shape 
the pot. But the moment this purpose is achieved, the revolutions 
of the wheel, even if they continue for sometime, slackening to a 
stop are incapable of shaping another pot. Impressions of mala 


2. Nirambavalagiar quotes the following verse from Appar: 
*(pssrewib MigGuist ADDE? in which 
the significant words ar» s ir&ssruient mam eX эт 5 TU sor Gr 
SOUUITWUT DOBLE B] DTI — 
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persist till the body is destroyed. When the body goes, they also 
cease.? 


Sivagra Yogin asks how one can be a $Sivajüani, if in order 
that he may experience prarabdha, he has to be united to the 
products of maya and dnava and replies that the efficiency (Sakti) 
of pāśa is destroyed while residual impressions continue. These 
bring about association with the senses. When pràrabdha ceases, 
the body and the residual impressions of mala are destroyed. 


It is of the nature of the eye to see objects only if something 
Shows it to the eye. The soul not only shows objects to the eye 
but goes out with the light of the eye to perceive objects. So also 
the Lord not only enables the soul to cognise objects but also uni- 
tes non-differently with the soul’s intelligence and along with the 
soul, Himself cognises objects. If the soul (which becomes pure 
and free from the three malas at the dissolution of the body) rea- 
lises that Siva helps it by existing non-different from it, it will 
unceasingly desire to unite with His feet. When the soul's thought 
and desire cling to His Feet, on account of the state of non-differ- 
ence, freedom from mala which usually follows the dissolution of 
the body results even while the body persists. The soul will give 
up all activities, cast off its bonds, have its intelligence and desire 
united to those of Siva, be united to His lotus like Feet and have 
the experience of Siva as its own experience. 


Maraijiána De$ikar says that on the destruction of the body, 
the soul is freed from malas and becomes pure like refined gold. 
Regarding the nature of the souls that reach God's Feet, he says 
that they are immersed in the bliss of their Energy, which bliss 
is inseparably and ever present in them. Some say ‘ Sivanubhava’ 
instead of saying ‘svanubhava’. This is not correct—since in the 
Sivajàüna Bodham which is the original and in the other Agamas 
and puranas, the expression ‘svanubhitiman’ is used. Maraijfiana 
De$ikar says his preceptor has dealt with this elaborately in his 
Paramopadesa. 


3. Maraijüana Degikar says that vasana does not cause births. It is like 
a burnt seed. This commentator says that the efficiency of the energies of mala 
are destroyed. He observes that what is meant is not complete destruction. 
They would continue to exist but they would cease to affect the souls. He 
quotes the following verse of -his preceptor. 


** e SATUTAS ireu aHoOgroflapsst Gsor 
цёвы 58 D uguTs бизби ms UJEP 
Bayur sossdripfui 1525560 5550 
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Jüanaprakaéar says that the body that is made to persist by 
prarabdha dies. When it dies, mala as the capacity that binds- 
dies. Тһе remnant of mala, left over after diksa, is removed 
without being annihilated. When in release mala’s obscuration is 
removed, the soul needs no help to know things. Although the 
soul’s Cit-Sakti is by its own nature capable of knowing indepen- 
denly (note the Sivasamavadin’s insistence on the soul’s indepen- 
dence) * yet in the state of bondage, it knows things only if some- 
thing else shows them to it. That which is made perfect needs 
help no more. By hearing the Sivagamas and reflecting upon them 
the soul has mediate knowledge regarding the three categories and 
the distinction between Sivatva and pa$utva. The mediate know- 
ledge of Siva as the seer and doer of all is stated in the pro- 
position, ‘That is Siva’ (which knowledge is gained through the 
Agamas in an indirect way just as the hunger and thirst of another 
person are only indirectly known to one). In the jivanmukta state, 
there is immediate realisation of Siva, stated in the proposition, 
‘This is Siva. This is like a person realising his own hunger 
and thirst. The soul first realises itself as knowledge, then as 
knower. It may be noted that the Advaitin and the Siddhàntin 
differ in this that to the former knowledge without distinction into 
knower etc. is the final realisation whereas the latter says that the 
soul exists as the knower. 


Those who have with the help of parajiiana, intuited Siva 
will be always seeing Him. They will not look at things which 
may make the impressions of prárabdha affect them. The jñāna 
by which such things are known is various as perceptive, inferential 
and scriptural, gained through instruments. They are different 
forms of demonstrative knowledge. Scriptural knowledge (as 
beard) is bindu-jfiana originating from the four modes of speech 
and occasioning doubts etc. As reflected upon and clearly under- 
st-od (after doubts are cleared) it is bheda and bhavana jfiana 
(bheda, because it involves the distinctions into seer, sight and 
object of sight) and not anubhüti jüana. Thus, only Sivajfiana 
which transcends all these has the excellence of being knowledge 
free from reference to things (ie. to things other than Siva). So, 
jivanmuktas who have this knowledge always perceive the 


4. The usual Siddharta is expressed by Sivagra Yogin who says that 
alike for the soul’s perception of the inert world and the manifestation of His 


nature to the soul, Siva has to inform the soul. There is.no reference to the 
independent capacity of the soul. 
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Supreme One and never the objects that subject them to the resi- 
dual impressions of prarabdha. 


Jüànapraká$ar does not accept this interpretation that souls 
do not see objects in the state of release. He says that because 
of ignorance such wrong interpretation is given. A low state of 
samadhi is wrongly identified with supreme release characterised by 
the fruition of Siva-intuition in which all things are latent." 


Like a ceaselessly flowing stream, body beginninglessly accom- 
panies the soul, appearing and disappearing according to the karma 
of the soul. As it is improper to say that such a body is destroyed 
(at release), release must be understood as getting an eternal, 
pure, auspicious and divine body by the grace of God. This is the 
view of the Ripasamavadin.® If the body were to remain, maya 


5. Maraijiiana Desikar says that jivan muktas are engrossed in the object 
of knowledge. They do not occupy themselves with the objects of the world, 
just as one who has tasted nectar will not desire to taste poison. He quotes 
the following : 


LVG CUBI HHROLT GS oy 5 a uim ll 
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Cf. its similarity to the following: 
ya niśā sarvabhütanam 
tasyam jagartim samvami 
yasyam jagrati bhitani 
Sa nisa pasyato mune—The Gita II, 69. 


Sivagra Yogin observes that in determinate cognition, there are the 
triple factors—the experiencer, the experience and the experienced. Knowledge 
of objects is determinate. Jivanmuktas give up this knowledge and through 
Sivajfiana, they have indeterminate knowledge seeing everything as Siva. 
Nirambava]agiar observes that jivanmuktas intuit Siva in their dreams as well 
as in their waking state till they finish experiencing prirabdha accumultated 
unknowingly and by residual impressions. 


6. Sivagra Yogin takes the pürva-pakgin as the Bhairavatantravadin who 
says that after comple:ing carya and kriya, yoga is practised. $:va out of His 
grace, grants an eternal form to the soul which thereafter inhabits Sivaloka 
as a siddha. Body, organs etc. are given to the soul so that it may experi- 
ence pleasures etc. When anava becomes ripe for removal, the body also is 
cast off. 


Muthiah Pillai remarks that Sivasimavadins can Ыг distinguished into 
Ripasivasamavadins and A:ipaslvasamavadins. The former hold that the soul 
is similar to Siva by coming to possess a body similar to His. The latter say 
E, souls become like Him by having the eight qualities and fivefold functions 
of Siva. 


H-36 
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(which is the cause of the body), karma (which is the cause of 
plaisurs and pam expzrieazsd by the soul) and ágava ‘(which 
beinzs karm: and soul together) will also remain. Such a condi- 
пол will b: productiva of evil. In referring to this as release, it 
must be understood that it is only a grade of release. Moreover the 
body which originates from the puryastaka, consisting of manas 
etc. has a beginning and must not be treated as beginningless. It 
is a remedy for removing the bezinningless association with mala. 
So when mala is removed the body also will disappear. 


When true knowledge which is difficult to obtain dawns upon 
the soul, Siva will shine forth. When Siva shines forth, the soul 
becomes a jivanmukta. As the clearing nut precipitates the dust 
in water, as great radiance keeps off darkness and as antidote 
keeps poison in check, jivanmukta's state involves not the des- 
truction of sahaja mala (anava which is connate to the souls) but 
its energy. Арауа persists in the form of residual impression till 
the body is destroyed. When the body is destroyed, àpava 
ceases to cause births and leaves the soul" 


The clearing nut analogy shows that if, for some reason, ápava 
fakti, which is dead in the soul that has gained parajfiana, raises 
is head, it will be kept down (by parajüana). The light analogy 
shows that as in the presence of light, darkness appears impossi- 
ble and remote, so is anava іп the presence of Siva's light. As 
poison held in check by antidote awaits the weakening of the latter 
to assert itself, mala awaits the weakening of the jivanmukta state 
to show its influence. 


Sivagra Yogin says that the energies of mala are destroyed, 
not the malas the:rselves. As light enables those who are near 
it to have a clear view of things, though those farther away are 
denied this, the jivanmukta is free from the bondage of anava on 
account of having experience of Siva. The jivanmukta is able to 
Keep hinsclf unmfuenced by objects though he mixes with them. 
Thus Le is free їг т the bondage of maya. Just as a man who 
gets bitten by a snake will not be affected by poison after he takes 
the antidote, if one contemplates Siva, one will not accumulate 


7. Nirambavajagiar observes that poison, darkness and dirt are not 
destroyed by antidote, light and clearing nut—only their energies are destroyed 
So also адама is not destroyed—nor is its eternality іп any way impaired. 


rj 
erergies wh.ch obscure the soul, are destroyed. 
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merit and de-merit, even if one were to give oneself up to епјсу- 
ment. Thus karma also ceases to bind the soul. 


Jfianaprakasar expresses the view that at the dissolution of 
the body, mala will be of such a nature as to attach itself to or 
detach itself from the soul (avytti nivrtti svabháva). П wiil nct 
be destroyed. 


Anava is beginningless and eternal. If anava be destructible, 
the soul also will be destructible. Thus the eternality of the soul 
will be compromised. So, argues the Pésdnavada $.iva and says 
that even in release, the connate impurity of the soul wili not be 
removed. According to him, the soul being associated with 
mala, will be ignorant like a stone. The Siddhantm does not 
accept this view. He sass that just as when a mercury pill is 
brought into contact with copper, the verdigris of the latter is 
removed and copper shines different from  verdigris, contact 
with true knowledge results in the separation of the soul from 
anava and the continuance of the former independently of the 
latter. The Bhedavadins say that the removal of mala (with the 
advent of true knowledge) is itself release; no union with Siva’s 
Feet is necessary for release. The Siddhàntin replies that sua 
light alone will not dispel darkness. Until the light of the eye 
blends with sun light, darkness will not be removed. Even so, 
acquisition of true knowledge must be accompanied by assoc:ation 
with Siva's Feet. Without association with His Feet, there can 
be no release. 


Jüanaprakaéar calls the  pürvapaksin Malampommuttivadin 
(шоо: т pida), who says that mala will be removed when 
there is association with the resolve of Siva’s krivà Sakti which is 
manifested in diksà performed for release. — Jüánaprakaéar says 
that there are two kinds of dixsi, one for the removal of mala 
and the other for manifestation of Sivatva. Even after the first 
diksà, mala's residual impressions remain, although mala has 
been removed and there is absorption into mahamaya. To remove 
these residual impressions, the second kind of diksà is performed. 
One may ask whether the second kind is not ron-different from 
the first because both aim at removal, and how the second kiad 
of diksa could manifest Sivatva. The reply is that there is no 
manifestation of something which was not there. Just as the very 
removal of the China-rose from the vicinity of the crystal serves 
to manifest the clear radiance of the latter, the complete removal 
of mala-impressions and all — is the manifestation of Sivatva. 
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We have seen the shoot, bran and husk (these three being 
natural to rice) of a grain of rice pass away while the grain itself 
remains. But from this grain, no other grain can be produced (as 
another grain can be produced from a grain having husk etc.) So 
it is clear that bran, husk etc. do not continue to exist in a grain 
of polished rice. Even so, maya, karma and àpava which are 
beginninglessly connate to the soul leave it in the state of release. 
Though they leave the soul, their eternality is not jeopardised 
because they continue to exist in the bound souls. Some may say 
that verdigris is concealed in copper that has been brought into 
contact with mercury pill, To show through anupalabdhi hetu 
that this is not possible other analogies are used.? 


At release no less than in the state cf bondage, the soul dep- 
ends upon Siva to have its cognitive activities manifested and to 
seize objects. To manifest these activities of the soul, Siva unites 
with it; just as *a' pervades other letters. To direct the cognitive 
activities towards objects, He controls the soul and going wherever 
the soul goes, merges in the objects also. So the souls that have 
cast off anava, cannot ever remain apart from Siva. Siva’s activity 
in uniting with the soul and manifesting its cognitive activities is 
the help of seeing. Uniting with the object while controlling the 
soul is called the help of showing. The soul’s activity to funct- 
ion in respect of anything is dependent on Siva pervading that 
thing and uniting with the soul. This can be understood by 
observing the eye tc perceive only when its light fuses with lamp 
light. 


The soul cannot ever drift away from Siva as it can drift away 
from ànava. 


Offering his comments, Jüànaprakaéar observes that only 
bound souls do not have autonomy. It is wrong to think that 
released souls also lack autonomy. Those who make this mistake 
do not know ‘Suddhadvaita Saiva Siddhànta' which says that 
the released soul has pervasiveness that equals Siva’s pervasive- 
ness and that the released soul belongs to the class of Siva. This 


8. Maraijüana Desikar says that the soul assumes its own independent 
nature. 

Sivagra Yogin observes that it is wrong to deny separteness of two 
entities existing in beg'nringless conjunction. That it is wrong is illustrated by 
the grain, busk analogy. The soul that 15 freed from pasa is pervasive; the 
released soul does not become a pasu as before. 
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is what is meant by saying that the soul exists without drifting 
away from Siva and that it merges in Him. Some think that this 
statement is meant to correct those who hold that it is possible 
to remain apart from Siva. With this in mind, they take up the 
Visistadvaita position and say that the soul remains non-differently 
united to Siva. Because there is equal pervasiveness for anadi- 
mukta Siva and the soul, no body will say that they remain apart 
(in the manner suggested). Even though they remain non-separate, 
it must be remembered that there is no touch contact between 
incorporeal entities. The Sivagama says that the Lord pervades 
everything but He is not attached to any of them. This is the 
Siddhantin's Sivadvaita Sivasimya, declared by Siva Himself. This 
is different from the samya set forth by the Sivasamavadin. Hence 
those who rail against the Siddhànta do not realise that they are 
indulging in abuse of Siva. It is only Siva that can perform 
expiation for them (says Jüanaprakasar). 


If the Lord mixes with everything and helps (souls) by 
abiding in everything, then, every one must be able to see Him. 
How is it that this is not so? Even as the sun also is dark to 
the blind, the Lord's presence is not noticed by those who do not 
have the spiritual eye given? to them by the Lord's grace. The 
sun causes only the mature lotuses to blossom. In the same way, 
this eye is given only to those who are ripe enough to receive 
grace. Only those who, by virtue of their fitness, come to possess 
this eye, can see the Lord as the light of their intelligence and 
feel His help in existing non-different from them. 


Maraijfiana Desikar remarks that the Lord is not partial 
in revealing Himself to some and concealing Himself from others 
(who are not fit to see Him). By the contact of Sivasakti, the 
souls are made pure and are enabled to have vision of God. By 
Saying that the soul is given the ‘spiritual eye’ it is not meant 
that it is given something which it did not have before. The 
obstruction to its cognitive activities is removed by Sivajfiana and 
Sivatva is manifested. 


Sivagra Yogin explains the matter thus. Because Siva is of 
the form of iutelligence, He can be seen only by the eye of 


9. cf. the Gita 
ba tu mam sakyase drastu 
manenaiva svacaksusa 
divyam dadami te caksuh. —1i, 8. 
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intelligence which will be given by His grace to the soul if it is 
fit to receive it. After giving this eye to the soul, He manifests 
Himself as non-different from the soul’s intelligence and with great 
brilliance.!? 


Iívara avikdravadin says: It need not be said that Siva grants 
the spiritual eye to the soul and then reveals Himself. Like the 
shade given by a tree, the Lord remains immutable. As a way- 
farer goes to the tree for its shade, the soul gets the spiritual eye 
and goes to Siva when it becomes fit. This view is unacceptable 
for the reason that on this analogy, Siva like the tree, does not 
have autonomy while the soul, like the way-farer has it. The 
Parinámavàdin says that the soul is destroyed and that it becomes 
one with Siva’s feet. If the soul is destroyed, how can it be said 
to unite with His feet? If it really unites, it is not destroyed; 
and if it is destroyed, there is nothing to be released. If annihi- 
lation is release, that will be giving up the eternality of the soul. 
The Aikyavadin says that the soul unites with Siva as water unites 
with water. This is not tenable because Siva and soul are not 
equal like two drops of water. 


Maraijfiana Deé:kar says that in sayüjya, the soul exists as 
Siva’s servant and not independently of Him. Sivagra Yogin 
examines some other views about release. Commenting on the 
analogy of the small tank bursting it banks and uniting with 
the water of the big tank, he says that the soul and Siva are not 
of the same nature. If they are, they will constitute one entity. 
Thus instead of three entities, (Pati, paśu and pasa), there will 
be only two (Pati and раќа). What was previously meant by 
the analogy of water mixing with water was the sweet water of 
the river mixing with the salt water of the sea. Wnat happens, 
then to the Agamic declaration that the soul unites with God 
just as water mixes with water, milk with milk, ghee with ghee? 
The first analogy has been explained already. At the time of 
homa, if milk and ghee run short, goats milk and ghee are 
mised with them. Goat’s milk and ghee become eligible for pur- 
poses of homa, the moment they are mixed with cow's milk and 
ghee. Even so, when the soul casts off its pasa and unites with 
Siva, it comes to be of the nature of Pati Wno is all—per:asive 
and omniscient. 


10. Jfanaprakagar savs that Siva is imperceptible to those who have not 


performed Sivayoga. To those who have attained Sivagaksatkara, He is per- 
ceptible. 
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So long as verdigris remains in copper, the latter does not 
become gold (so say the Sivasamavádins). But it is not right to 
say that after verdigris is removed, copper becomes gold. Siva 
must not be compared with gold which cannot, by its contact, 
convert a piece of copper into gold— He must be compared with 
the mercury pill which has the power to transmute copper into 
gold. But this mercury pill also cannot be gold. Though Siva 
purifies the soul and brings it to His feet, it is eligible only for 
experience of Siva, not for the fivefold activity of the supreme 
Lord. i 


Maraijñāna Desikar says that purified souls do not have any 
function but that of being absorb:d in svanubhiti. Can the soul 
never function? Those who have attained imperfect release are 
invested with Siva’s authority to be agents under Him. What is 
wrong in saying that those who have attained supreme release 
engage in activities of creation etc.? That would lead to Aneke$- 
varavada. Moreover, there is only one Suddhamaya. Therefore 
they cannot engage in these activities." Sivagra Yogin says that 
released souls are mere experiencers of Siva-bliss—they are not 
creative agents. When they are said to perform creation etc. 
what is meant is that they are controlled by Siva. In the state of 
supreme release, soul and Siva are not separated and seen as 
different. Thus there is no occasion for enquiring whether the 
released souls engage or not in these activities. 


Jüünapraka$ar's view is that released souls also engage in 
activities. But though their resolve is not independent of Siva’s 
resolve and does not manifest different fruits, their resolve arises 
not out of grace, like S.va’s but because they cannot but so 
resolve. The released soul is not itself the Sivabhoga but only the 
experiencer of Sivabhoga. 


Soul and Siva are both intelligences. So it is not proper to 
say that the soul is entitled only to experience of Siva. Why not 
say soul and Siva become one? The Siddhàntin does not accept 
this view. Siva is the intelligence that grants race. The soul is 
the intelligence that receives this grace. Siva is the intelligence 


1. Maraijaüana Degikar quotes his preceptor. 
GumrécsGwr DDI Gaibi? bachbmucs Gureir 
BagauGg7 Radot Carus Sa 
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that stops the re-birth of souls and grants them enjoyment and 
release; the soul is the intelligence that is subject to these. Siva 
is the intelligence that knows by itself; the soul is the intelligence 
that knows only as informed. Thus, even if they merge, they will 
be non-different without becoming one. As light, the light of the 
eye and the light of the sun are the same. But whereas the former 
requires a manifestor, the latter is itself the manifestor. As 
intelligence, both the soul and Siva are the same. But inwardly 
there is difference between them, so that even when they unite, 
they unite non-differently without becoming one. Though the soul 
and buddhi are both called intelligence, the latter does not 
become the former. But as buddhi is called inert compared with 
the soul, the soul (though intelligent as compared with all other 
tattvas) can be called inert as compared with Siva, Nira mbavala- 
giar remarks that description of the soul as inert is only for 
the occasion when it is compared with Siva. It is not tenable 
otherwise. 


Јйапаргакаќаг emphasises absence of clash between intelligent 
entities. He says they are identical without clashing. If the 
union of soul and Siva has a beginning, it will be non-eternal ; 
if it does not have a beginning tnere can be no marks of difference 
between them. We do find some marks of difference (as shown 
above). Sāyūjya does not mean soul and Siva becoming one 
substance. Soul is similar to Siva (and this is its essential nature 
in the state of release). 


The tree-wayfarer analogy was criticised. To show that Siva 
does not become mutable by His activity, it is said that as the 
magnet draws iron towards itself, Siva draws souls to Himself. 
The Parindmavadin says that the destruction of the soul is 
release because then it becomes one with God. Here it is said 
that just as fire destroys the rust in the iron and makes the iron 
like itself, Siva destroys the soul's mala and makes the soul like 
unto Himself. The Aikyavadin said that the soul and Siva unite 
like one drop of water and another. The Siddaantin says that 
as the salt put into water gives its taste to water and makes it 
salty, Siva uniting with the soul impresses His eight qualities on 
it and causes it to be like Hims.lf. The Sivas§mavadin says that 
like water coming into contact with salt becoming salty, the soul 
uniting with Siva becomes like Siva (is able to perform the five 
functions). The Siddhantin says that just as the mercury pill 
transmutes copper into gold but hides within itself the nature 
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of gold, Siva gives the eight qualities to the soul but keeps these 
eight qualities under His control and within His pervasion so that 
their nature is not independently revealed. Thus though souls 
come to have the eight qualities like Him, it is He Who performs 
the five-fold activity. ‘When the juice of sugar cane, honey, milk, 
fruit, nectar, sugar-candy, sugar etc. are mixed together it is diffi- 
cult to determine the taste of each separately from the mixture. 
Similarly, when Siva unites with the soul, He, being of the nature 
of bliss, cannot be determined, He transcends intelligence. Thus 
there is nothing wrong in saying that the soul is eligible only 
for experience of $iva.? 


Sivajüána Yogin explains that the iron rust analogy is meant 
to illustrate, not the destruction of the soul but its association 
with mala. 


Sivagra Yogin gives the following’ details : 

1. Magnet-iron analogy illustrates Siva bringing the soul 
under His control. 

2. Fire-iron analogy illustrates Siva purifying the soul by 
giving intuition of Himself to the soul. 

3. Faggot-fire analogy illustrates Siva destorying mala and 
making it like Himself. 

4. Salt-water analogy illustrates Siva giving His nature to 
the soul. 

5. Mercury pill analogy illustrates Siva causing the soul to 
enjoy His bliss non — diffierently. 

6. The expression ‘ uniting’ Guwoflsa) emphasises union with 
Siva. 

7. ёт@втввот Сеуте) emphasises the soul uniting 
with Siva in such a way as to transcend distinctions 
into knower etc. and remaining blissful. 


These seven kinds of jivanmukti are illustrated by (1) Sugar- 
cane, (2) Fruit, (3) Milk, (4) Homey, (5) Sugar-candy, (6) Sugar 
and (7) Nectar. Their characteristics are as foilows: 


1. Sugar-cane — more of fibrous matter, and less of juice-even 
so, more of jiva-bhava and less of Siva-bhava. There is experi- 
ence of sense objects for a longer time then experience of Siva. 


12. Making the soul immutable signifies nirmala jagrat; making the soul 
like Himself in form is nirmala svapna; making it like Himself in respect of 
qualities is nirmala susupti; subduing it is nirmala turiya; and causing it to 
be of the form of bliss is nirmala turiyatita. 


H-37 
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2. Fruit-more stone and rind then juice— but less hard than 
sugar-cane-so also more jivabhava and less Siva-bhava. 


3. Milk—three parts water and one part milk — but по hard- 
ness at all. 


4. Honey— sweet and sour juice. 


5. Sugar-candy — sweetness pervades the form (i.e. the whole 
of it is Sweet) but it is hard. 


6. Sugar— sweet — not being hard melts quickly. 


7. Nectar-pure sweetness — likewise the release it illustrates- 


Even as nectar cnd sweetness are not differentiated, Siva pervades 
the soul completely. 


These can be known by experience—not by description, says 
Sivàgra Yogin. 


Jüanaprakaéar is alive to the possibility of criticism that the 
Siddhantin takes his analogies from others without giving his own. 
He says that the analogics apply only partially. Siva causes souls 
to cast off their mala and cease to be heteronomous. He makes 
them similar to Himself. Јӣапаргакаѕаг criticises those who say 
that the soul has no sivatva of its own and that by uniting with 
$.va, it comes to have artificial givatva. 


The three malas prevent the union of the soul with Siva’s 
lotus—like feet. Even when a soul is completely freed from them, 
it has to dread them because, like darkness awaiting the destruc- 
tion of light, they await the destruction of the soul's wisdom so 
that they may bind it again. It has to attain trance so as to resist 
their onslaught. It must consort with the devotees of Siva. To 
s'abilise this experience, it must treat the devotees and the temples 
as Siva Himself. Worshipping them as $.va, it sings and dances 
in ecstasy. Comparing itself with those who have not attained 
this state, it feels conscious of being inferior to none. Because 
t has ittained His feet, it feels its superiority to all. Realising 
the greatness of those who have attained His feet, it treats itself 
as their servant. These are the characteristics of a jivan mukta. 


Sivagra Yogin says that devotees are judged worthy of wor- 
ship not on accouit of their birth or qualities but because they 
wear the sacred ashes and rudraksa which symbolise Siva. Jfiana- 
prakasar says carya is necessary when trance is disturbed. 


A person's love for a girl can Бе jucged by the love that 
person has for her relatives. Likewise one’s love for Siva’s 
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devotees is a sign of one’s love for Siva. So those who profess 
love for Siva when they do not love His devotees, really pretend 
to love Siva. Because Siva exists in all souls, those who love Him 
will really love all souls. Those that have no love for Siva and 
His devotees do not seek for themselves lasting happiness. Contact 
with those who are connected with the object of one's love feeds 
one’s love. Hence that contact gives pleasure to one. The jiven 
mukta who has unvarying experience of Siva and is at His feet, 
must consort with those who will feed this ‘experience. Hs must 
do their work as his own without feeling egoistic and with great 
pleasure. Those who are in love hate to move with those who 
are not in love, fearing that contact with them will kill their 
love, Even so, contact with those who spoil one's ехо?гїепсг of 
Siva will lead to births and deaths for one. Hence their company 
must be given up. The jivan muktas must use pleasant words 
realising their lowliness and the greatness of Siva’s devotees. With 
the aid of Sivajüana they must live noa-differently in an adva-ta 
state and because of the happiness they possess, they must worship, 
clap their hands and dance in sheer ecstasy. 


Sivajfiana Yogin observes that these injunctions sugsst the 
means for the removal of mala even as milk, taken for its taste, 
helps to remove excess of bile. 


Jiianaprakasar says that the view of oneself as servant may 
erupt into the state of contemplation. The caryà one must do 
then is contemplation of Siva, not the ex‘ernal carya of collecting 
flowers etc. 


It is difficult for people to know Siva. So as to enable them to 
achieve this, the Lord gives His form with sacred ashes etc. to His 
devotees. He exists as the light of the souls’ intelligences and 
mixes with them because of His grace (i.e. out of love for them). 
Thus those who play His part (by putting on His form) are Siva. 
Because they practise identity with Siva, they are clearly seen to 
be Siva. Sometimes He is contemplated in the form of a certain 
mark in the heart and attained by souls. Thus also they (who 
do this) are Siva. At the time of union, both the mark (which 
symbolised Siva) and the souls cease to claim existence. Thus 
also they are Siva. Hence in order to give up contact with 
those who are attached to ра, worship these souls (as though 
they are Siva Himself). 


Jfianaprakasar insists again that to the practce of contempla- 
tion of identity with Siva, coniempiation as Siva’s servaat is 
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opposed. If the latter erupts into the former, it can still be made 
fruitful. By sakara Sivasamadhi where Siva is contemplated as 
a flame, as the basic sound, as having parts, as not . having these, 
as both having and not having parts etc., the soul comes to belong 
to a class like Siva's; in nirákara Sivasamadhi, it becomes a Siva 
and is like Siva. 


The followers of caryà path do not distinguish between a 
symbol and that which it symbolises. Hence they worship Siva- 
Пара etc. installed in temples, as Siva Himself. То them, Siva 
grants release without revealing Himself to them. The followers 
of the kriyà path conceive the formless Siva to have the form of 
Sivaliàga constituted by mantras like [gana and worship Him in 
this form. To them, He appears (at times of worship and in the 
form in which they worship Him), just as fire appears when fric- 
tion is applied to faggot. The yogins consider Siva who resides 
in manas to reside in this form (Sivaliiga) also and worship Him 
in this form. To them Siva appears at the time of worship as 
milk appears when cow is milked. The jüànis do not limit Siva’s 
presence to any one thing or place; they worship Him in love. 
Just as milk, not seen in any part of the cow’s body other than its 
udder, begins to flow at the thought of its calf, Siva manifests 
Himself in the form of love and is ever manifest to the jfianis. So 
He should be worshipped as the jfianis do.!* 


The activities of carya, kriya, yoga and jñāna are all service 
of Siva. The jfiani is eligible for all the four: the yogin for 
three excluding jñāna; the kriyavan for kriya and сагуа; the 
caryavan for caryà only. So, only the jñānaguru who can be the 
preceptor for the followers of all four paths is the chief preceptor. 
The stationary and moving objects referred to earlier are not 
different from the preceptor. Hence the preceptor must be 
worshipped. 


Just as one eligible for intimate functions is eligible for exter- 
nal functions but not vice-versa, the jiani is eligible for all the 
four but it is not so with the others. The preceptor also must be 
worshipped as Siva because the stationary and moving objects are 
not different from the preceptor. 


13. Maraijdana Desikar says taat the temple is the gross Пава and Siva 
jifga is the occupant of the body. By $.va, Sadasiva is meant. $iva’s body 
is threefold as vyaktaliiga, vyaktávyaktaliàga and avyaktalinga. 
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Sivagra Yogin observes that the preceptor is none other than 
Siva Himself. Hence He is the One who can teach about the 
three categories and the four paths. The yoga indicated here is 
not hathayoga but Siva yoga. The spiritual preceptor alone has 
Sivajfiana and is free from раќа and pagu jñāna. The jāni has 
no varnasrama. Jíüanapraka$ar says that carya, kriya and yoga 
are salamba Sivayoga and that jñāna is niralamba Sivayoga. 


To do as required by sciences relating to mantras, medicine 
yoga, mercury pill and other sciences, to have a knowledge of 
works like the Vedas and Agamas, of the past, present and future 
and of the attainment of the eight supernatural powers, the help 
of the preceptor is not necessary. But the knowledge of Siva can 
never come about without the preceptor. As through his help 
everything can be achieved, he must be worshipped as the Lord.'* 


The varieties of Siva-svaripa Siva, tatastha Siva, those who 
have parajfüana, stationary forms like the Sivalinga and the forms 
in which Siva manifested Himself for the sake of the sixty-three 
saints and other devotees of Siva—all these are the preceptor. 
Hence the preceptor must be worshipped. He will make one be- 
come like Siva by ѕрагќа, bhavana aad cakgu dikga. These dīkśās 
can be illustrated by the hen brooding over and hatching eggs 
(sparsa), the tortoise thinking of its egg and bringing forth its 
little ones (bhavanà) and the fish creating its little ones by mere 
look (nayana or cakgu). 


Sivagra Yogin says that by spar$a, manasa and caksu diksas 
maya, karma and āņava respectively are removed and the soul is 
made Siva Himself. Sivatadatmiya is meant here. 


The Siddhiyar ends on a note of the supreme importance of 
the preceptor for one's spiritual life. Except in the case of those 
very few who are born religious geniuses it is difficult to say how 
invaluable is a preceptor to the generality of mankind. We have 
Seen that a preceptor does not force things down the indifferent 
throats of his pupils but instructs them according to their capacity 


14. Sivagra Yogin says that Siva-sayijya сап be had only by the grace 
of the preceptor and never by any other means. Jfianaprakagar says that by 
the teaching of nirilamba Sivayoga guru, one will attain Sivatva and also a 
knowledge of Siddhinta mahivakya which relates to the object of nirilamba 
Sivayoga. 
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and makes them examine the truth of the teaching for themselves. 
The distinguishing feature of the Siddhanta is that in all cases it 
is Siva who is the preceptor, appzaring in a form to those who 
require such a manifestation and informing others who are on a 
higher level by existing as their Inner Light. 


What happens to mala at the time of release? Опе answer 
is that while it leaves those who have attained release, it exists in 
others who are still in bondage.'? This does not mean that some 
souls are ever bound. The whole trend of the Siddhanta is that 
all souls wiil attain release however long it may take them. There 
is nowhere any mention of eternal damaation. If all souls attain 
release, will not mala come to be destroyed? The Siddhàntin 
explains that expressions like ** destroyed '* are to be undeistood, 
not in the sense of the utter annihilation but as meaning the sub- 
siding (or keeping down) of the energies of mala. The real signi- 
ficance of Kanda Purünam consists in its being an epic of the soul, 
a popular presentation of $aiva Siddhanta. We have already 
observed that Valli stands for the human soul, sought after, wooed 
and won by the Lord.  Sürapadma stands for anava, which 
being eternal, cannot be destroyed. Hence to show that it exists 
but is powerless to assert itself, it is represented as the vahana 
of the Lord. In the Bodham, the expressive analogy of clouds 
obscuring the sun is given to illustrate anava obscuring the soul. 
Even as when the clouds drift away the sun shines forth, when 
&niva is removed, th? soul regains its essential nature. Sivajüána 
Yogin explains that the analogy reinforces the Siddhanta that 
mala is not destroyed but that its energy is rendered ineffective by 
being kept down.'? 


In a well-known verse, the Siddhànta is stated thus: In the 
state of release the three eternal entities are present, the Lord 
granting enjoyment to the soul, the soul experiencing this enjoy- 
ment and mala making the enjoyment rpossible.!7 ТігиуЦайрат 
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explains the position regarding mala by saying that even in sup- 
reme release, it is mala which prompts :the awareness, :''I expe- 
rience.” It does not revive раќи or раќа jfiana but enables the 
soul to have the bliss of supreme knowledge. Muthia Pillai 
explains that by mala making experience of bliss possible, what 
is meant is really the absence of mala. Because mala is absent 
there is experience of bliss; mala is not capable of causing plea- 
Sures even as darkness cannot produce. its opposite—viz, light.'? 


Schomerus says that ‘the soul is a slave from eternity to 
eternity; (a slave either to mala or to the Lord) and is never a 
free personality. It is difficult to feel even pity for such a 
creature," !? It is difficult to understand what exactly is meant by 
such criticism. Is it not a fact of experience that one either goes 
the way of the senses or the way of the spirit? Is there a third 
alternative? Of the two, surely going the way of the spirit is 
preferable! Of spirits, shall we not follow the Supreme Spirit? 
If following the Supreme Spirit is bondage, all that we can say 
is, may the soul never be freed from .ѕисһ bondage! 


The Siddhantin has no false sense of independence. Nor does 
he recognise false authority. Compare the expression Gumus 
Aaw Gevoorsour ‘Ours wills are ours, to make them Thine” is 
his motto. In fact, Meykandar says explicity that it will be un- 
forgivable if the soul were to forget what it owes to the Lord 
Who made such a poor thing as itself like unto Himself. Pre- 
viously it had the excuse of ignorance and now, after spiritual 
illumination it can have no excuse for forgetting what it owes to 
Him. Its strength consists in adoring Him.*° 


In the state of release the soul’ lacks nothing of what is its 
supreme good, viz., experiencing the bliss of Siva. All other things 
are as nothing compared with the enjoyment of this bliss.?! “ All 


18, He quotes the following couplet from the Tirukkura] 
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things betray thee, who betrayest Ме” says the Hound of Hea- 
ven. The soul running away from the Lord seeks shelter in one 
worldly hope after another. Anon, all these failing it, as they are 
bound to, (“all things fly thee, for thou fliest Me!"), the soul 
is overtaken by the Hound which says: 


How little worthy of any love thou art! 
Whom wilt thou find to love ignoble thee, 
Save Me, save only Me? 
All which I took from thee I did but take 
Not for thy harms 
But just that thou might’st seek it in My arms,** 


22, Francis Thompson, The Hound of Heaven. 


CHAPTER VIII 


CONCLUSION 


Some general considerations are called for, before we con- 
clude our survey of Saiva Siddhanta. We may take up first the 
validity of religious experience which we took for granted in our 
discussions. Some deny totally the validity of religious experience. 
We shall examine some of the reasons given by them. 


The most usual criticism of religious experience is that it is 
subjective and that it has no objective validity. But as Elton True- 
blood remarks’ it is a non sequitur to make the recognition of 
subjective factors tantamount to a denial of objective factors. He 
quotes G. K. Herbert who says: ‘There are precisely the same 
reasons for doubting the existence of the pillar-box that I can see 
down the street as for doubting the existence of God. In both cases 
vast assumptions have to be made  ..and in both cases the 
doubt is simply a doubt whether our own natural faculties are 
instruments that tell the truth, whether our own apparent experi- 
ences may be trusted as real and actual! Galloway shows that 
even in the world of science, the so-called *facts' pre-suppose a 
process of ideal construction. They are never the mere *' given." ? 
The fear of the j'subjective" was introduced into Philosophy by 
Kant and ever since his day, anything that can be shown to be 
in the least subjective, has become suspect. 


Granting the occurrence of religious experience, some critics 
argue that in interpreting’ it there are such irreconcilable con- 
tradictions that the value of such experience i$ reduced to nothing, 
They may remark in triumph that in the sciences, there are no 
such contradictions at all. As against the ordered progress in the 
sciences, there is nothing but contradication and confusion in reli- 
gion. Such critics conveniently forget that all is not progress in 
science. There have been revolutionary changes in the sphere 
of the so-called ‘exact science.’ Maeterlinck observes that science 
has been aptly termed ‘the charnel house of hypotheses.'* Besides, 


1. The Trustworthiness of Religious Experience, p. 26 
2. The Philosophy of Religion, p. 192 


3. The Magic of the Stars, pp. 42-43 
H-38 
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what do differences in the interpretaiion of religious experience 
prove? We may just as well argue that, because a mountain seen 
from the north looks very different from the same mountain seen 
from the south either that there are two mountains or that the 
mountain changes or even that the movntain does not exist.‘ Exa- 
mining specific objections under the following titles —lack of uni- 
versality, lack of sensory quality, lack of describable content and 
religious wish (ful) thinking, Elton Trueblood, comes to the con- 
clusion that they are groundless, observing, ‘As scientist checks 
scientist, so saint checks saint. The objective character of Augus- 
tinc’s experience is verified by its fundamental repetition in the 
life of Pascal.’ He goes so far as to say that while the science of 
a thousand years ago seems ludicrous and even that of a century 
ago seems quaint, men who report religious experience can speak 
to one another across chasms of time without difficulty.° In an 
anthology of religious verses, it is sometimes difficult to say whe- 
ther a particular piece is by a Hindu or a Muslim or a Christian. 
No dcubt many features in experiences recorded by the followers 
of various religions are unique but the presence of unique fac- 
tors does not entail the absence of common factors. What St. 
Paul calls ‘the fruits of the spirit’ are in the opinion of many 
competent students of religious experience, remarkably similar 
in all lands. 


Some critics consider religious-mindedness as a sign of a dis- 
eased mind. (Freud goes to the extent of treating this not merely 
as a disease but also as an illusion, in his Future of an Illusion). 
To call a religious genius a paranoiac is to be offensive without 
being truthful. Quite apart from religious-mindedness not being 
a disease, it is considered a certain cure for diseases otherwise 
incurable. C. J. Jung, as competent a psychologist as any other, 
says that the trouble with a majority of patients treated by him 
coming to him from all parts of the world was that ‘they fell ill 
because they had lost that which the living religions of every age 
have given to their followers, and none of them has been really 
healed who did not regain his religious outlook’ remarking at 
the same time that this hzs nothing to do with a particular creed 
or membership cf a church." Religion, then, insthe words of L. P. 


4, R. B. Herderson—Belief in God, p. 29 

5. The Trustworthiness of Religious Experience. 
6. Ibid., p. 44 
7 


C. J. Jung quoted by F. B. Castle is his The Undivided Mind, pp. 
13-14 
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Jack, is rather that which defends us than that which we have 
to defend.* 


Some make a few half-hearted or ill-conceived or ill-directed 
attempts to find God and not succeeding, roundly deny the success 
of others. We trust the result obtained by a trained experimenter 
as likely to be correct rather than that of a novice in the field of 
science. Тһе same should hold in regard to religion. Sages and 
saints down the ages have given us results, agreeing in their essen- 
tials. Need we reject them because some indifferent beginners 
have failed to confirm them ?* 


We may proceed to meet another kind of criticism —if not of 
religious experience, of religion. But our difficulty is in under- 
standing how there can be Hamlet without the Prince of Denmark. 
To treat God as an appearance is to emp y religious consciousness 
of significant content. One is over-awed by the eminence of 
absolutist thinkers, to offer any criticism of their views. But 
one must confess one's inablity to understand their views. In 
words that are familiar to every student of Philosophy, Bradley 
says, “We can see at once that there is nothing тоге real 
than what comes in religion. To compare facts such as these with 
what is given to us in outward existence, would be to triflz with 
the subject. The man who demands a reality more solid than that 
of the religious consciousness, seeks he does not know what." Yet 
one is startled to find that sentences that immediately follow tell 
a different story! What are we to make of a sentence like the 
following: “Апа man and God as two realities, individual and 
ultimate, ‘standing’ one cannot tell where, and with a ге! «оп 
*between' them-this conjunction, we have seen is self-contradictory 
and is therefore appearance.''^ The most memorable and puzzling 
of Bradley's sentences is this, '' Hence, short of the Absolute, 
God cannot rest, and having reached that goal, he is lost and 
religion with him.” 1}? Anything one may say in criticism of such 
a master-mind as Bradley may seem cheap, but surely it is the 
limit to talk of God being ''lost"! No theist would deny that 
God is more than what He reveals Himself to man. It is one 
thing to accept this and an entirely different thing to treat God 


8. Religious Perplexities, p. 43 

9. See Belief in God, R. B. Henderson, pp. 62-63 
10. Appearance and Reality, p. 398 

M. bid., pp. 395-96 
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as an appearance. We venture to think that the following obser- 
vation states the position accurately. ‘‘In God religion and moves 
and its being. Without Him religion dissolves into illusion and 
without the idea of God, no philosophy of religion or theology 
can be articulated." * 


Dialectical difficulties come in the way of recognising God 
and soul as numerically distinct. Hence, the reality of both is 
denied, in favour of an Absolute, which in the attempt to be 
shown as the true Infinite becomes rather the Indefinite. As for 
the difficulties, we are reminded of L. P. Jack’s classification of 
religious perplexities into two kinds: perplexities which overcome 
religion and perplexities which are overcome by religion.'? The 
man of religion is “ perplexed-yet not unto despair”. The mystics 
have no difficulty of the type (regarding relation, etc.) mentioned 
by Bradley. Tayumanavar is clear in his utterance of the eter- 
nality of both God and soul but he recognises at the same time 
that the soul is the servant of the Lord.'* The mystics maintain 
that the crown of their experience is the ''Unitive" life. But 
this does not warrant the conclusicn that there is absorption. 


We have had occasion to observe already that the logical 
conclusion of denying reality to souls, granting them only pheno- 
menal or relative reality (it is difficult to understand what value 
this concession has) is to deny bondage and release. If the One 
alone is, there is no bondage, neither is there release. No doubt, 
the view that recognises these is not without difficulties. Why or 
how did the souls get bound? Is pasa an eternal necessity to 
the Lord? These are questions the answers to which may not 
prove acceptable to all. But using the very test of coherence 
and harmony advocated by the Absolutists, we feel that a plura- 
lism which is God-centred is perferable to a Monism that denies 
God and souls alike, The view is rather strongly expressed by 
Evelyn Underhill who speaks of the *soul—destroying conclusions 
of pure monism, inevitable if its logical implications are pressed 
home." !* 


12. T. M. Watt. The Intuition of God, p. 49 

13. Religious Perplexities, p. 71 

14. terr лу ® фит луттобт e sircvrig eni cojsosuGour ?? 
—Tayumánavar 


ma In an Introduction to An Anthology of the Love of God from the 
Writings of Evelyn Underhill, Bishop Lumsden Barkway says (pages 22-28) that 
as a philosopher she rejected Monism as an explanation of Reality and quotes 
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She quotes Kabir who sings, “ Brahma and the creature are 
* ever distinct, yet ever united.” She says in her preface to an edition 
of Kabir’s songs, * Тһе soul’s union with Him is a love union, 
a mutual inhabitation; that essentially dualistic relation which all 
mystical religion expresses, not a self-mergence which leaves no 
place for personality. This eternal distinction, the mysterious 
union-in-separateness of God and the soul is a necessary doctrine 
of all sane mysticism; for no scheme which fails to find a place 
for it can represent more than a fragment of that soul’s intercourse 
with the spiritual world.** She goes on to say that this affirma- 
tion was one of the distinguishing features of the Vaisnavite 
religion. Her remarks are applicable to the Saivite religion also. 
Pascal’s protest is famous: The God of Christians is not a God 
Who is simply the author of mathematical truths or the order of 
elements, that is the view of Heathens and Epicureans...... ; but 
the God of Abraham, the God of Isaac, the God of Jacob. The 
God of Christians is a God of love and of comfort, a God who 
fills the soul and heart of those whom He possesses." The hymns 
of the Saivite and Vaispavite saints are no less insistent on this 
character of the Lord. While the Hindu saints record the 
intimacy of their relationship with God, they do not fail 


from a letter she wrote to the Spectator the following words that her aim in 
writing the book Man and the Supernatural “was to set out a philosophy of 
religion able to give content to all the characteristic experiences and activities 
of man's spiritual life: its outward and inward, its historical and metaphysical 
aspects. Such a philosophy must be based on the fundamental distinctioa 
between Creator and creature. Monistic mysticism simply does not give con- 
tent to these observed facts of the spiritual life. It means a view of reality 
which is indistinguishable from pantheism: an immanentism so extreme that 
both prayer and worship become meaningless. An even more serious defect is 
that such a ‘mysticism’ leaves no place for love." 


16. One Hundred Poems of Kabir. Ed. by E. Underhill and Rabindranath 
Tagore. The matter is taken from the Preface. 


17. God and Philosophy by E. Gilson, pp. 91-2. Cf. the following verse 
of Sundarar with a striking similarity of sentiment. 
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to record His transcendent character, simultaneously. The pairs 
of opposites that vainly compete with each other to describe 
this transcendent — immanent character remind us of the remarks 
of Nicholas of Cusa. “I have learned”, he says, “that the place 
wherein thou art found unveiled is girt round with the coincidence 
of contradictories.”** We come across numerous such verses in 
Tevaram and Tiruvacagam and іп the Prabandham, іп the verses of 
Nammà]var, especially. 


We shall proceed to make a few observations about Saivism 
in general and Saiva Siddhanta in particular. We have observed 
already in the introductory chapter that Saivism dates back 
to a very remote past. Sir John Marshall says, “ Атопр the 
many revelations that Mohenjo-daro and Harappa have had in 
store for us, none is perhaps more remarkable than this discovery 
that Saivism has a history going back to the Chalcolithic Age o 
perhaps even further still, and that it thus takes its place as the 
most ancient living faith in the world."'* While in some quarters 
this conclusion is considered “ по! proved", it is still an indication 
of the antiquity of Saivism. 


L. D. Barnett says that in some of the early references, the 
conception of Siva is full of horror and that the Hindu applies 
neither the aesthetic nor the ethical criteria of ordinary life to his 
gods. However, the same writer admits that in the south, Siva has 
been worshipped since immemorial times with extra-ordinary 
affection. Siva is a national god dwelling in the hearts of the 
people. In this connection we may refer to Macnicol’s remark 
about the strange and repellent symbols that are employed to re- 
present the deity (he goes on to say that in spite of such symbolism 
there is in Saivite hymns a genuine theistic experience, as genuine 
as it is intense). So far as aesthetic standards are concerned, we 
have numerous references in Tevaram, describing the Lord as a 
Beautiful Person -91ръет. He is represented as wearing a garland 
of skulls, etc. But what is the meaning of it all? We have 
Tesāram hymns entitled Vinavurai which pose certain questions as 
to why the Lord wears skull, garlands, etc. This is evidently to 
make us think of the symbolic significance of His ornaments, 


18. Quoted by Evelyn Underhill in her Abba, p. 49 
19. Mohenjo-daro, India—1, vii 

20. The Heart of India, pp. 75-6 

21. Indian Theism, pp. 125-26 
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etc. We are similarly to consider the significance of certain acts 
also of Siva (cf. Haserps in Tiruvacakam). That all these have a 
symbolic significance is indicated in the familiar vers of Tiru- 
mandiram which says that the unwise ones say Siva destroyed the 
three towns whereas what He destroyed was the product of the 
three malas. While on this point we may mention the symbolical 
significance of Hindu art as found in temples, etc. The Hindu mind 
tries to represent metaphysical conceptions which, on the surface, 
are likely to appear crude. 


Saiva Siddhanta, it may be stressed once again is based on, and 
is a systematic formulation of, the experiences of Saivite saints. 
To take one of the commentators, Sivagra Yogin, we find that 
he says definitely that what he sets forth is the outcome of his 
preceptor’s grace as well as his own experience.?? 


It is misleading to describe Saiva Siddhanta as a ‘pluralism’ 
for, as this term is used in Western Philosophy, it may stand for 
a radical Pluralism in which God is merely primus inter pares.?* 
We have seen that while the Siddhanta accepts pasu and pasa 
as eternal, God is not just a co-ordinate reality, but the Lord 
of these—the Master of souls, the ground of its being and the 
goal of its prayer; and the Owner of the world, etc. Again 
Theism is taken in some quarters to represent the immanent 
character alone of God and in some other quarters to stand 
for the transcendent character alone. But no true theism can 
ignore either of these aspects. If, however, a term which can 
stress both aspects is thought necessary, Supertheism may be 
suggested to indicate transcendence and immanence together. 
Similarly it is misleading to characterise the Siddhanta as 
‘realism’. No doubt it recognises раќа (which includes matter) 
as an independent principle. But the Siddhàntin's definition of 
substance as the aggregate of its qualities reveals an  idealist 
tendency. 


It will be seen, thus, that though it is usual to characterise the 
Siddhanta as a ‘realistic, pluralistic theism’ it is more than this 
description would suggest. True to its claims to be the consumma- 
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tion of all systems, it combines, not merely juxtaposes, elements 
of truth found in all other systems. Its affinity with Advaita has 
been indicated in an article** by the late Professor S. S. Surya- 
narayana Sastri. Its affinity with ViSistadvaita is no less 
pronounced. 


So far as the distinctive contribution of Saiva Siddhanta to 
Hindu thought is concerned, we may mention the Siddhàntin's 
happy use of the term ‘ Advaita.” Advaita we saw, means for him, 
not mere non-difference as it does for the Kevaladvaitin but a 
‘union-in-separateness’. Again only where the reality of the souls 
is conceded, there is point in moral and spiritual endeavour, 
While studying the different commentaries, we found Jfianapra- 
Каат going farther then the orthodox Siddhàntin in claiming for 
the released souls equality with the Lord in respect of the five 
functions also on the ground that no longer having selfish desires, 
their resolves also issue in the same results as the Lord’s resolve. 
This is a bold attempt to accord to the souls the highest status 
consistent with the supremacy of the Lord. Не has rendered a 
distinct service by showing that spiritual entities can be many 
since they do not clash like corporeal entities by co-presence. 


« Śaiva Siddhanta is not a living religion but only a natural 
philosophy which gives a metaphysical setting to religious cate- 
gories" is the conclusion drawn by Schomerus at the end of his 
work.** But is this conclusion correct? Whether it is only a 
natural philosophy, how much of genuine metaphysics it has, etc. 
are questions the answers to which will be obvious to any one 
who takes the trouble to study this unique system of thought. We 
shall take up just one point here for consideration. Is it fair to 
say that Saiva Siddhànta is not a living religion? The answer to 
it is found in the hymns of the Saiva saints whose experiences 
are recorded for our edification. We shall mention some features 
which are too often overlooked or are not as wide!; known as 
they deserve to be. 


First of all, do the saints who are the examples of the 
Siddhanta condemn the human body outright as is often alleged? 
It will be seen that they condemn births etc. only in so far as 


24. The Cultural Heritage of India, Vol. П 
25. Der Caiva Siddhinta, p. 430 
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these delude us. But they point out that human birth affords a 
unique opportunity for release. The words of Tirumular deserve 
to be widely known: “If the body perishes, the soul also comes 
to grief; there will be no enlightenment either. Hence knowing 
how to take care of my body, I tend it thereby tending my soul".?* 
Appar sings of the human body as the temple of the Lord." The 
saints who usually dread the cycle of births as responsible for our 
separation from the Lord, welcome it if thereby they would be 
vouch-safed vision of the Lord; Кагаікка! Ammaiyar, a woman- 
saint prays, ‘“‘Grant me freedom from births; but if I am to be 
born, grant that I should ever think of You." The same note is 
struck by Appar who sings, “Even were I to be born a worm, 
grant that Your Feet will be ever lodged in me". We may note 
in passing that Vaisnavite saints also welcome birth even as а 
fish etc. if thereby they could be in the presence of their Lord. 
Appar's song that human births is to be welcomed if thereby one 
is privileged to see the sweet-smiling Lord is well-known.** 


Do the saints work for release desiring thereby perpetuation 
of their selves and fear to lose themselves in the Lord? We 
have shown already that selfhood centred in God is welcomed 
and this is very different from selfishness. We may quote the 
saints now. Gaudapada says in his Maüdjükya Karikà?**, that even 
yogis see fear in that which is without fear (i.e. in the state of non- 
difference; abhaya necessarily implies for the Advaitin, abheda). 
Quite apart from the desirability of doing away with difference so 
as to be without fear, do those who work for release really fear 
release if it takes away their selfhood and long for perpetuation 
of their selves? What the saints want is not happiness in heaven 
or freedom from misery on earth but opportunities for worship 
and adoration. Giving a general description of the Saiva saints, 
the author of Periapurápam says that treating gold and potsherd 
as alike useless, they worshipped the Lord in the fullness of the 
love that welled forth in them and were of a resoluteness which 
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did not care even for release.?* Another saint sings: “Even if 
the Lord does not take away my troubles and does not show me 
mercy, even if He does not indicate the path I am to pursue, I 
shall never cease loving Him’*’.®° 


The saints exemplify not only such a lofty strain of self-less 
love and devotion, but reveal for the benefit of frail mortals, the 
possibility of a relation that admits of petitions to the Lord for 
help in difficulties. Appar says that ignorant ones may not realise 
that the Lord is merciful if He does not help His devotees who 
are in distress °! There is a note of urgency in the appeal of 
Sundarar, **If you put off showing mercy to us, from day to day, 
what shall we do if death over takes us? Does cotton pierce the 
container in which it is stored?" Again, in distress, he sings, 
“You do not realise our sorrows. What is the good of doing any- 
thing in the hereafter, to those who worship You here ?"*? Remi- 
niscent of the Lord's prayer (in the Bible) (‘Lead us not into 
temp:ation but deliver us from evil’) is his verse; “ He forgives 
me my sins and prevents me from further sinning."*? What can 
be more touching than Manikkavacagar’s description of the Lord's 
love as excelling even the love of the mother for her infant, the 
mother who is ever mindful of the baby's ueeds and satisfies them 
bv kind forethought??* Is the soul condemned to the cycle of 
births, unredeemed by a Saviour? Is karma everything? No; 
even were fuel heaped skyhigh, a flame can reduce it to ashes. 
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Even so is the utterance of the Lord’s Name to destroy one’s 
sins.” 


Such is the record of evidence given by the Saiva saints, Can 
it be a guide for the present and the future? Can it help us 
both as individuals and as members of society to lead a gocd and 
godly Ше? 


This is in a way a question that concerns all religions. How 
can religion help us in practical life? The answer depends upon 
what religion means to us. If religion stands for something handed 
down to us by our ancestors as a sort of bequest to which we 
attach a sentimental value as we would to any precious heirloom, 
then it is not going to help us much. If religion becomes an 
intellectual affair, the establishment of one conclusion as against 
another, it will not be deep-rooted and will, as likely as not, give 
place even to an opposite conclusion. Such a religion may dazzle 
the intellect but it will not touch the core of one’s being. If, 
again, religion consists in emotional outpourings, it will lack stabi- 
lity like a house built on sand. It must be grounded in the will,** 
purified and strengthened by Divine Grace. Of course, this is 
not to ignore the part played by the intellect and the emotions. 
The intellect seeks to provide rational explanation, and the emo- 
tions will have their legitimate satisfaction. Religion involves the 
whole personality and calls into play each of its vital functions, 
Such a religion is of inestimable value to man. 


As an individual beset with problems and difficulties which 
seem to be as insoluble as the problem of squaring a circle, the 
religious man has an access of power, a clearness of vision and a 
tranquillity of emotions which are the envy and admiration of his 
less fortunate fellow-beings who have no religion. Even in trying 
circumstances the religious man does not quail. His head is 
* bloody but unbowed’’—not because he is the captain of his soul 
but because God is the captain of his soul. 


As for society here again, genuine religion has a good deal 
to offer. The poet may be reduced to despair at the sight of * nature 


35. arr apm YESH al ndlstr Caua 
2w вши tySlovencu Quit csr my Dleveovusi wb 
Lirou Ф_ ооа 9760 uulict m ыл б! 5.5 
maosh ss m mii 8) ъшб FRA. 
36. A study of Screwtape Letters by C. S. Lewis will make this point 
Clear, 


308 S'AIVA SIDDHANTA 


red in tooth and claw’ or ‘man’s inhumanity to man’. The humani- 
tarian’s faith in human beings whose lot he is out to improve may 
not survive successive returns of ingratitude or lack of public 
recognition. He may even swing to the other extreme, and, em- 
bittered by ingratitude, may become a misanthrope. But the man 
who says, “Not my will but Thy will be done” will go through 
life, making it one long course of selfless service for the glory 
of God and the happiness of his fellow-men. He who is blessed 
with such faith in God fears nothing, and has nothing to fear.*” 
Neither global nor even cosmic catastrophe can unnerve him.*? 
Fortified with Faith, he goes on doing his duty, though the heavens 
might fall. The heavens will not fall—such is his Faith! 
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APPENDIX 


There is a reference on page 185 of this work to the righteous 
indignation felt by Swami Vivekananda when the doctrine of 
karma was misinterpreted. Here are the full details as given in 
the complete works of Swami Vivekananda, Volume VI, pp, 404- 
406. (1921 Edition). 


‘An enthusiastic preacher belonging to the Society for the 
protection of cows came for an interview with Swamiji. 


Swamiji — What is the object of your Society? 


Preacher — We protect the mother-cows of our country from 
the hands of the butcher. Cow-infirmaries have been founded in 
some places where the diseased or decrepit mother-cows or those 
bought from the butchers are provided for. 


Swamiji — A terrible famine has now broken out in Central 
India. The Indian Government has published a death-roll of nine 
lakhs of starved people. Has your Society done anything to render 
help in this time of famine? 


Preacher — We do not help during famine or other distresses. 
This Society has been established only for the protection of 
mother-cows, 


Swamiji— During a famine when lakhs of people, your own 
brothers and sisters, have fallen into the jaws of death, you have 
not thought it your duty, though having the means, to help them 
in that terrible calamity with food? 


Preacher— No. This famine broke out as a result of men’s 
karma, their sins. It is a case of ‘like karma, like fruit.’ 


Hearing the words of the peacher, sparks of fire, as it were 
scintillated out of Swamiji’s large eyes; his face became flushed. 
But he suppressed his feeling and said, “Those associations which 
do not feel sympathy for men, and even seeing their own brothers 
dying from starvation do not give them a handful of rice to save 
their lives, while giving away piles of food to save birds and 
beasts, I have not the least sympathy for them, and I do not 
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believe that Society derives any good from them. If you make 
a plea of karma by saying that men die through their karma, 
then it becomes a settled fact that it is useless to try or struggle 
for anything in this world; and your work for the protection of 
animals is no exception. With regard to your cause also it can 
be said that mother-cows through their own karma fell into the 
hands of the butchers and die, and we need not do anything in 


the matter.” 


1. I am thankful to Swami Svahananda of the Ramakrishna Math, 
Mylapore and Dr. Bhaskaran Nambudripad, for kindly locating this quotation, 
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254, 280 and 293. 

Agami, 170, 171, 243, 276, 277, 
278. 

Ahaünk?2ra, 122, 123, 139, 148, 
153, 155-157, 162, 164, 198, 
199, 209, 210, 220, 231, 266, 
275. 

Ahankaravadin, 227. 

Aikyavadin, 214, 286, 288. 

Ainkurunüru, 2. 

Aitihya, 18, 25, 26. 

Ajfiána, €7, 154, 254, 255. 

Akasa, 61, 62, 63, 66, 78, 94, 
131, 142, 143, 157, 158, 
160-165, 204, 211, 212, 225, 
226 and 266. 

Alavai, 4, 5, 7, 16, 17-68 (entire 
chapter), 113, 

H-40 


Anaikantika, 52, 71. 

Ananda, 225, 226. 

Anandamaya koga, 43, 227-229, 

Ananta, 105, 138, 142, 145, 167. 
225. 

Anantesvara, 72, 109, 164. 

Anava, 3, 71, 118, 125, 133, 138, 
144, 146-150, 177, 179, 186- 
193, 197, 199, 210, 215, 217, 
220, 221, 224, 225, 234, 231, 
241, 243, 260, 272, 274, 219, 
282-284, 293 and 294. 

Anekesvara vada, 287. 

Anirvacaniya, 121, 143. 

Anirvacaniya Khyati, 49. 

Ánmananda Vada, 8. 

Annamaya Коќа, 43, 51, 203, 
226, 227. 

Anumina, 18, 20, 22, 24-27, 31, 
32, 36, 37, 71, 127. 

Anupalabdhi, 23, 24, 39. 

Anupalabdhi hetu, 31, 33, 34. 

Anyatha-Khyati, 49. 

Anyonyabhava, 23. 

Arambha vada, 140, 142. 

Arhamata, 215. 

Arivars, 2. 

Arthapatti, 18, 22, 26. 

Asat, 52, 55, 68, 118, 120, 124, 
125, 215, 217-221. 

Asatkaryavada, 68, 222. 

Asat Khyati, 49. 

Asta siddhi, 266. 

Aguddha kala, 145. 

Aguddha maya, 100, 109, 139, 
140, 143, 145, 151, 164, 166, 
178, 225, 227, 270. 

A$uddha ргарайсаѕ, 119, 138, 
145. 

Atman, 55, 162, 197, 216. 
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Átmatattva, 116. 
Atmavadins, 247. 
Atyantabhava, 23. 
Avrtti, 223, 283. 


Bauddha, 20, 21, 42, 43, 48, 50, 
53, 75, 139, 140, 213, 227. 

Bhakti, 254, 274, 275. 

Bharata, The, 40, 44. 

Bhattas, 23, 24, 26, 78, 213. 

Bhedavadins, 283. 

Bhogya-Kanda, 166, 233. 

Bhojayitr-Kauda, 166. 

Bhuvana, 100, 220, 241, 242. 

Bible, The, 306. 

Bindu, 44-46, 72,100, 106, 107, 
138, 139, 160, 164, ,99. 

Bindu, Jüana 280. 

Brahma 6, 43, 86, 87, 96, 101, 
103, 106, 107, 120, 152, 199, 
242, 266, 267, 301. 

Brahman, 43, 51, 73, 111, 112, 
115, 121, 140, 141, 143, 194, 
209. 220, 264, 265, 268. 

Brahmarandhra, 2:2, 251. 

Brhadaranyaka, 254. 

Buddhi, 19. 27, 30. 31, 122, 123, 
148-157, 161, 164, 189, 198- 
200, 209, 210, 226, 229, 231, 
233, 265, 266, 275 and 288. 

Buddhi tattva, 84, 171. 


Carvakas, 17, 42, 50, 72, 249, 
252. 

Cary2, 37, 246, 250, 253, 254, 
273, 290-291. 

Cidacit, 166, 213, 224. 

Cidambaram. 3, 11. 

Cit, 88, 118, 125, 136, 221. 

Cit-sakti, 18-20, 27, 29-31, 44, 
45, 49, 86, 123, 124, 127, 
139, 143, 149, 156, 166, 212, 
221, 225, 229, 230, 237, 241, 
261, 266 and 280. 


Citsat, 118. 
Citta, 155, 197-199, 229, 231. 
Cogito ergo sum, 195. 


Daksinamirti, 97, 98. 

Daráanas, 42, 43. 

Dasa marga, 250. 

Dasanustana, 275. 

Devikalottara, 10, 254. 

Dharma, 33, 154, 163, 223. 

Dharmadharmi anumana, 33, 37, 
71. 

Dhyana, 232, 252, 270. 

Dhyana Yaga, 252. 

Diksa, 11, 233, 238, 240, 241, 
249, 252, 254, 255, 273, 280, 
233, 293. 

Drstanta, 35, 70. 

Drstantabhasa, 51, 53. 

Dubito ergo sum, 195. 

Dvadasanta, 239. 


Ekatmavada, 204, 273. 


Garuda, 239, 248, 267, 269, 

Garuda bhavana, 267. 

Gautama, 40, 53, 180. 

Gavaya, 21, 22. 

Gunas, 143, 149, 151, 154, 210, 
226. 

Guna £arira, 225, 226. 

Guna tattva, 138, 142, 155. 


Harappa, 302. 

Hatha Yoga, 293. 

Нашгі diksa, 239. 

Hetu, 31, 36, 70. 

Hetvabhasa, 51, 64. 

Hetvantaram, 65. 

Himalayas, 98. 

Hindu, etc., 130, 134, 182, 245, 
273, 298, 301, 303. 

Hita, 184. 
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Homa, 176, 234, 239, 251, 269, 
270, 


Iccha, 209. 

Indriya pratyaksa, 28, 29, 31. 

Indriyátmaikadesavadin, 197. 

Iruvinaioppu, 233, 235. 

Isana, 243, 292. 

Ї<апа mantra, 46. 

I$vara 72, 89, 105, 139, 167, 242, 
249, 254, 268, 270. 

Їѓуага avikaravadin, 286. 

Iyalpu hetu, 31, 33, 39. 


Jagrat, 231, 232, 259. 

Jainas, 53, 77, 139, 140. 182, 213, 
246, 

Jiva bhava, 289, 290. 

Jiva cit-$akti, 19, 20. 

Jivanmuktas, 249, 253, 255, 258- 
260, 278, 280, 282, 290, 291. 

Jivanmukti, 121, 234, 257, 272, 
289. 

Jivatma, 216, 275. 

Jüana, 46, 154, 183, 190, 209, 
223, 233, 239, 241-243, 246, 
250, 252, 254, 264, 270, 273, 
274, 280, 292, 293 and 295. 

Jüàna diksa, 14. 

Jiiana guru, 292. 

Jfiana, hautri, 239. 

Jiiana marga, 44, 253. 

Jüana nistha, 257. 

Јйапа püja, 256. 

Jãānaśakti, 46, 263. 

Jüana Yaga, 252. 

Jtiana Yoga, 233, 234. 

Јпапі, 101, 278, 292, 293. 


Kala, 30, 80, 117, 144-152, 164, 
260. 

Kala, 30, 31, 100, 123, 144, 147, 
164 166, 199, 225, 226, 241, 

Kalas, 47, 116, 140, 142, 161. 


192, 199, 232, 234, 242, 248, 
263. 

Kala adhva, 220. 

Kalàgni, 266. 

Kalagni Rudra, 151, 242. 

Kalatyayapadista, 71, 162, 212. 

Kalavadin. 144. 

Kamika, 2, 42, 44, 47, 252. 

Kanda, ригапат, 294. 

Kannappar, 127. 

Кагапа mala, 178. 

Karana Sirira, 140, 227. 

Karanat-karyanumana, 33. 

Karma, 45, 58, 60, 71, 72, 80, 81, 
85, 87-91, 99, 103, 104, 109, 
116, 117, 130, 134, 138, 144, 
146-149, 153, 168-171, 176, 
178-180, 182-186, 189, 192, 
220, 226, 230-232, 234, 237, 
240, 241, 250, 251, 254, 255, 
263, 274-277, 281-284 and 
293. 

Karmadhyaksa, 134. 

Karma Kanda, 37, 248. 

Karma таӣгра, 44. 

Karma Yaga, 252. 

Karma Yoga, 253. 

Karya hetu, 31. 33, 169. 

Karyat-Karananumana, 33. 

Karyavasthas, 232. 

Kasi, 3. 

Kevala, 117, 122, 147, 225, 227, 
233, 256. 

Kevalavastha, 215. 

Kevalanvayi, 36. 

Kevala state, 103, 226. 

Kevalavyatireki anumàna, 36. 

Koil puragam, 12. 

Коа, 227, 228. 

Kridabrahmavadin, 177. 

Kriya, 37, 239, 241, 246, 250, 
253, 254, 273, 292, 293. 

Kriya, Dipika, 10. 

Kriya, hautri, 240. 
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Kriya sakti, 278, 283. 
Ksanika Vadins, 143. . 


Laksaga, 122. 

Liüga sarira, 203, 204, 221. 

Lokadharmini, 240. 

Lokayata, 21, 74, 75, 139, 143, 
163, 168, 169, 195, 196, 227, 
246, 247. 


Madhyal avastha, 232. 
Madhyama, 44, 45, 139, 140. 
Madhyama sthana, 139, 140. 
Màdhyamika, 49, 76, 77. 
Madhyamikas, 148. 

Mahabhütas, 163. 

Mahamiaya, 141, 223, 283. 

Mahat, 68, 100, 138, 139. 

Mahavakya, 202, 203. 

MaheSvara, 44, 104, 106, 140, 
167, 199, 232, 242. 

Mala, 8,30, 43, 46, 47, 93, 103, 
118, 119, 125, 138, 140, 144, 
147, 167, 175, 178, 182, 186, 
192, 196, 218, 222, 223, 225, 
226, 233-236, 238, 240, 241, 
244, 247, 249, 252, 263, 272, 
279, 280, 282, 290, 294, 295, 
and 303. 

Malampommuttivádin, 283. 

Mamakara, 220, 275. 

Manas, 122, 148, 153, 155, 156, 
161, 168, 197-199, 209, 210, 
221, 229, 231, 251, 266, 282. 

Mànasa diks8, 239. 

Мапаѕа pratyaksa, 28, 30, 31. 

Mantaratma, 216. 

Manda, 237, 238, 277. 

Mandamalaparipàka, 272. 

Mandatara (mala paripaka), 237, 
238, 272. 

Mandikya Капка, 305. 

Mantra, 37, 38, 100. 

Mantras, 44, 46, 47, 101, 141, 


154, 172, 223, 241-243, 251, 
277, 292, 293. 

Manu, 248. 

Manusmrti, 43. 

Mapadiyam, 13, 73. 

Maya, 34, 44, 45, 71, 72, 80.82, 
85, 88, 89, 93, 109, 117-119, 
125, 133, 134, 138, 139, 142- 
144, 146, 152, 161, 163, 164, 
166, 177-179, 189, 190, 192, 
193, 199, 204, 214, 220, 221, 
223, 225-227, 230, 237, 238, 
241, 242, 263, 266, 267, 274, 
276, 281, 282, 284, 293. 

Mayavada, 262. 

Mayavadin, 140, 142, 143, 254. 

Metempsychosis, 179, 180. 

Mimaàmsaka, 39, 41, 57, 77, 78, 
90, 119, 246. 

Misradhva, 138, 151, 242. 

Mohini, 100, 138, 139, 164. 

Moha, 154, 179, 192. 

Mohenjo-Daro, 302. 

Mrgendra, 111, 165. 

Malàdhaàra, 251. 

Mülamantra, 251. 

Mülaprakrti, 142, 149, 151, 153, 
167. 

Mutti Nicchaya, 8. 

Mutti nilai, 8. 


Nada, 44, 106, 107, 164, 167, 
199, 246. 

Nadatmaka 44. 

Naisthika Diksa, 241. 

Naiyayika, 158. 

Naiyayikas, 18, 21, 24, 38, 39, 
48, 49, 50, 53, 60.63, 67, 
79, 80, 111, 119, 139, 140, 
142, 158, 163, 165. 

Narayana, 71. 

Nayana, 293. 

Nayana dikgà, 239. 

Nigamana, 35, 36, 70. 
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Nigraha, 238. 

Nigrahasthana, 51. 

Nimitta, 45, 72. 

Niradhara Siva diksa, 237, 240. 

Niradhara Sivayoga, 239. 

Niralamba Sivayoga, 293. 

Nirarthakam, 66. 

Nirbija, 239-241. 

Nirmala turiyatita, 259. 

Nirvana, 240, 241. 

Nirvikalpa, 27. 

Nirvikalpa samadhi, 232. 

Nivrtti, 45, 101, 140, 199, 223, 
243, 283. 

Nivrtti kala, 242. 

Nivrtti Sakti, 238. 

Niyama, 154, 172. 

Niyati, 30, 92, 117, 144, 146, 
147, 149. 

Nyaya Sūtra, 52. 


Om, 199. 


Paksa, 31-33, 36, 53. 

Paksabhasa,<51, 53. 

Paksadharmatva, 36, 70. 

Paüicamantramürti, 101. 

Pancaratra, 17, 55, 139, 151, 213. 

Paücikarana, 162. 

Parajfidna, 280, 282, 293. 

Parakhya, 111, 254. 

Paramamukti, 234, 273. 

Paramarthika, 206. 

Paramatatimirabhànu, 8. 

Pararmatma, 216. 

Paramopade£a, 7, 9, 279. 

Parapakkam, 4, 5, 10, 17, 21, 72, 
73. 

Parürthanumàna, 32. 

Paragakti, 102, 103, 107, 121, 
193, 199, 221, 256, 261. 

Parigraha Sakti, 133, 139-141. 

Parinama, 95, 141. 

Parinàma vada, 111, 209, 286, 288. 


Рагіќеѕа, 18, 25, 26. 

Pasa, 1, 16, 20, 32, 34, 38, 69, 
82, 94, 99, 111, 122, 124, 
125, 127, 131, 132, 138-193 
(chap) 214, 219, 224, 233, 
239, 243, 252, 254, 255, 261, 
263, 267, 269, 272, 275, 276, 
279, 286, 291, 293, 295, 300 
and 333. 

Pasa Jiiana, 118, 123, 127, 199, 
254, 265. 

Pasdnavada Saiva, 265, 283. 

Pasu, 1, 16, 33, 34, 38, 69, 82, 
93, 94, 124, 125, 127, 131, 
132, 215, 224, 251, 252, 255, 
264, 266, 276, 286, 293, 295 
and 303, (194-235 entire 
chap). 

Раќи Jfiana, 123, 199, 254, 265, 
269. 

Pa$u karanas, 256, 258, 259. 

Paśu punya, 173, 253. 

Pagutva, 123, 215, 221, 222, 224, 
225, 280. 

Pasyanti, 44, 45, 139, 140. 

Patafijalas, 122, 212. 

Patafijali, 252. 

Pati, 1, 16, 33, 34, 36, 38, 69-137 
(entire chap.), 193, 219, 
224, 251, 252, 255, 263, 266- 
268, 276, 286, 

Patijiana, 123, 126, 127, 199. 
265, 266. 

Patipagsupasappanuval, 8. 

Pauranikas, 25, 211. 

Pauskara, 18, 20, 177. 

Pauskara Bhasya, 35. 

Pauskara, Vrtti, 11. 

Prabala prarabdha, 277. 

Prabandam, 273, 302. 

Prabhakaras, 22, 23, 48. 

Prakaranasama, 52, 71. 

Prakrti, 47, 68, 139, 143, 151, 
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152, 154, 178, 209, 211, 242, 
253. 

Prakrti maya, 100, 138, 166. 

Prajaya, 80, 87, 120, 179, 189, 
221, 253. 

Pra]ayákalas, 95, 139, 141, 151, 
231, 238. 

Pramana, 18-27, 39, 41, 48, 49, 
74, 127. 

Praga, 20, 139, 164, 226, 227. 

Pranamaya koga, 43, 51. 

Pranayama, 38. 

Prapatti, 274, 275. 

Prarabdha, 170, 183, 185, 186, 
243, 258, 279-281. 

Рга$заа dipika, 11. 

Pratijiaábhaünga, 209. 

Pratijfidhani, 64. 

Pratijüantaram, 64. 

Pratijfia sannyasam, 65. 

Pratijfia-virodham, 65. 

Pratyaksa, 18, 20-22, 24, 26, 27, 
31, 127. 

Prayojya kartrttvam, 72. 

Prayojana kartrttvam, 72. 

Preraka Kanda, 166. 

Prithivi, 45, 107, 152, 167, 205, 
210, 211, 242, 243, 246, 260, 
266. 

Puranas, 8, 40, 44, 47, 96, 97, 
211, 254, 264, 279. 

Puryastaka deha, 161, 211. 

Purusa, 209-211, 242. 

Purusa tattva, 149-151, 164, 166, 
215, 217. 

Pürva mimamsakas, 72, 254. 

Pürva Saivas, 255. 

Putra marga, 250. 


Raga, 19, 30, 138, 148, 150, 154, 
161, 192, 225. 

Rajas, 151-154, 163, 

Raurava, 112. 

Rudra, 43, 107, 160, 167, 237. 


Ripa Sivasamavadin, 281. 
Ripa Sivasamavada, 12. 


Sabda, 18, 20, 21, 26. 

Sabda brahma vadins, 140. 

Sabda sámarthya, 37. 

Sabija diksa, 239, 240, 241. 

Sadakhya, 105, 140, 167, 232, 
242, 270. 

Sadasat, 120, 124, 204, 215, 217, 
219, 221, 224. 

Sadasiva, 104, 106, 107, 141, 
145, 164, 167, 174, 199. 

Sadhara diksa, 237. 

Sadharana laksana, 28. 

Sadhya, 31-36. 

Sadhyasama, 52. 

Sadyojata, 47, 222, 242, 243. 

Sahamarga, 250. 

Saiva Paribhasa, 10. 

Saiva Puranas, 254. 

Saiva Samayaneri, 7. 

Saiva Sannyasa Paddhati, 9, 10, 

Saiva Siddhanta Paribhaga, 127. 

Saivekadesins, 167. 

Sakalagamapandita, 3. 

Sakala jàgrat, 258. 

Sakala kevala, 232. 

Sakala sakala, 232. 

Sakalas, 95, 139, 141, 168, 192, 
225, 237, 238. 

Sakala state, 103, 104, 117, 122, 
215, 233. 

Sakala Suddha, 232. 

$àkàra Sivasamadhi, 291. 

Sakti, 31, 38, 45, 82, 86, 103- 
108, 118, 122, 124, 132, 136, 
137, 167, 223, 229, 232. 
242, 243, 266, 270, 279. 

Saktinipata, 150. 

Sàlamba Sivayoga, 293. 

Saloka, 250 

Samadhi, 252, 275, 281. 

Samavàya, 30, 117. 
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Samavetasamavaya, 30. 

Samaya, 240, 241. 

Sambhava, 18, 25, 26. 

Sambhava diksà, 241. 

Samdigdha, 52, 55. 

Samdigdha sádhyavàn, 53, 54. 

Samipa, 250, 251. 

Samsiddas, 5, 150. 

Samudayavada, 140. 

Samyoga, 29, 117, 273. 

Samyukta Samavaya, 29. 

Samyukta-samaveta-samavaya, 
29. 

Saficita, 168, 169, 183, 241, 274. 

Sankara, 127, 

Satkarpanirakaranam, 7. 

Sankhya, 68, 120, 139, 143, 151, 
152, 163, 200, 201, 205, 209- 
211, 246, 254. 

Sankrantavadin, 275. 

Sanmarga, 250, 251, 252- 

Sannidhana visesa, 191. 

Santi, 140. 

Santikala, 242. 

SantiSakti, 238. 

Santyatita, 140, 243. 

Sannyasa, 10. 

Sapaksa, 32, 33, 116 

Saririn, 115. 

Sarva Dargana Saügraha, 5. 

Sarvamatopanyasa, 5 

Sarvajfianottara, 10, 165, 254. 

Sarvanma Sambhu, 5. 

Sàrüpa, 239. 

Sastra diks4, 239. 

Sastras, 11, 14, 43, 47, 50, 127, 
128, 234, 238, 264, 276. 

Sat, 118-121, 124, 125, 136, 215, 
219-223. 

Sat-Cit, 225. 

Satkaryaváda, 28, 120, 124, 143, 
170, 181, 182, 222. 

Satpratipakga, 36, 52, 71. 

Satputra márga, 250, 


Sattva, 30, 151-154. 
Sautrantikas, 76, 246. 
Savikalpa, 21, 27, 48, 255. 
Savikalpa samadhi, 232. 
Savyabhicára, 52, 55. 
Sayüjya, 167, 247, 249-251, 253, 
286, 288. 
Sethu Puràgam, 7. 
Sevappa Nayakkar, 9. 
Siddhanta Dipika, 5. 
Siddhanta mahavakya, 237. 


»Siddhanota Prakasika 13 


Siddhantartha Samuccaya, 5. 

Siddhànta $aiva, 247. 

Siddhanta Sikamani, 11 

Siddhas, 93. 

Siddhiyar, 5-8, 12-15, 17, 21, 27, 
35, 69, 252, 274, 293. 

Siva-Bhava, 289, 290. 

Sivabhoga, 276, 287. 

Siva cit-$akti, 20. 

Sivadharma, 277. 

Sivadharmini, 240. 

$ivadharmottara, 254, 

Sivadiksa, 13, 47, 237, 251, 254. 

Sivadvaitin, 139, 143, 220. 

Sivagamas, 5, 11, 44, 47, 50, 111, 
158, 167, 248, 249, 280, 285. 

S ivagita. 249. 

Sivagni, 239. 

Sivagra Bhasya, 10. 

Sivoham bhàvana, 267, 269. 

Siva intuition, 281. 

Sivajfiana, 6, 19, 20, 118, 122, 
123, 227, 238, 247, 261, 265, 
266, 276, 278, 280, 285, 291, 
293, 294. 

Sivajhàni, 253, 257, 274, 277, 
279. 

Sivajfiana Bodham, 2, 3, 5, 7, 8, 
10, 13, 16, 115, 216, 220, 
279. 

Śivajāāna Siddhiyar, 3, 4, 6, 10, 
16, 
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Sivakaranas, 256, 258, 259. 
Sivaliàga, 106, 292, 293. 
Sivamantra, 223. 
$іуапегіргака<ат, 10, 274. 
Sivanubhava, 8, 259, 279. 
Sivapunya, 173, 253. 

біуагӣра, 266. 

Sivarüpa, 246. 

Siva-Sakti, 100, 101, 105, 108, 
114, 121-124, 193, 222, 225, 
242, 261, 266, 275, 285. 

Sivasamadhi, 275. 

Sivasamadhi Маһаітуаѕайрга- 
ha, 11. 

Sivasama Vada, 10, 12. 

Sivasamavada Urai Maruppu, 
12, 13. 

Sivasamavadajfiana, 264. 

Sivasamavadin, 12, 103, 246, 
280, 285, 287, 288. 

$ivasankrantavadins, 219, 260. 

Siva svarüpa, 293. 

Sivatadatmiya, 293. 

Sivatattva, 45, 140, 167, 168. 

Sivatattva Viveka, 13. 

Sivatva, 118, 214, 221-225, 235, 
252, 261, 273, 275, 280, 283, 
285, 290. 

Sivayoga, 273, 293. 

Sivayogasara, 11. 

$loka Paücaka, 13. 

Smrti jfiana, 21, 48. 

Smriti, 39, 40, 43, 213, 246, 
264. 

$оһатЫһауапа, 275. 

Ѕрагќа, 238, 293. 

Sparsadiksa, 239. 

Ѕрагќа tanmatra, 161. 

$ri Bhasya, 115. 

Srikantha, 10, 138, 142, 167, 
242. 

$rlkaütha 
152. 

Srikaà tha Rudra, 167. 


Parame$vara, 50, 


Srtkaü tharudra guru, 253. 

Srifigdra, 238, 239. 

Srutisaktimala, 10. 

Suddha avastha, 103, 118, 215» 
224, 225, 232, 233, 242. 

Suddhadhva, 189, 242. 

Suddhadvaita, 284. 

Suddha kala, 145. 

Suddhama ya, 44, 100, 105, 109, 
139, 141, 145, 160, 164, 166, 
168, 182, 227, 242, 287. 

Suddha prapaficas, 119, 138, 
145. 

Suddha Saiva, 167. 

Suddha tattvas, 145, 166. 

Suddhavastas, 103, 232, 233, 
234, 263. 

Suddha vidya, 104, 105, 140, 167, 
232, 242, 270. 

Süksma maya, 142. 

Suprabheda, 254. 

Supakkam, 4, 5, 17. 

Süta Samhita, 51, 254. 

Svabhava hetu, 33. 

Svabhava liiga, 18, 25, 26. 

Svabhava liiganumana, 33. 

Svadhistana, 231. 

Svànandanubhüti, 8, 237, 266. 

Svanubhitiman, 8, 279. 

Svarga, 87, 175, 246. 

Svartháaumana, 32. 

Svaripajfiana, 261. 

Svarüpa $ünya, 252. 

Svavedana pratyaksa, 28, 30, 
31. 


Tamas, 30, 151-154, 163, 196. 

Tarkasaügraha, 13. 
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